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EDITORIAL PREFACE 


Finally, brethren, whatsoever things arc true, 
whatsoever things are honourable, whatsoever things 
arc just, whatsoever things are pure, whatsoever 
things are lovely, whatsoever things are of good 
report ; if there be any virtue, and if there be any 
praise, think on these things. 

No section of the population of India can afford to 
neglect her ancient heritage. ’ In her literature, philosophy, 
art, and regulated life there is much that is worthless, much 
also that is distinctly unhealthy; yet the treasures of 
knowledge, tvisdoin, and beauty which they contain are too 
precious to be lost. Every citizen of India needs to use 
them, if he is to be a cultured modern Indian. This is as 
true of the Christian, the Muslim, the Zoroastrian as of the 
Hindu. But, while the heritage of India has been largely 
ejvplored by scholars, and the results of their toil are laid 
out for us in their books, they cannot be said to be really 
available for the ordinary man. The volumes are in most 
cases expensive, and are often technical and difficult. 
Hence this series of cheap books has been planned by a 
group of Christian men, in order that every educated 
Indian, whether rich or poor, may be able to fi.nd his way 
into the treasures of India’s . past. Many Europeans, both 
in India and elsewhere, will doubtless be glad to use the 
series. 

The utmost care is being taken by the General Editors 
in selecting writers, and in passing manuscripts for the 
press. To every book two tests are rigidly applied : every- 
thing must be scholarly, and everything must be sympathetic. 
The purpose is to bring' the best out of the ancient 
treasuries, so that it may be ‘known, enjoyed, and used* 
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I. 

THE SAMKHYA ' IN THE UPANISADS 


In all the manifold character of the content of the 
Upanisads it is undoubtedly possible to trace certain 
leading ideas. ’ The most- Important of these doctrines Is, 
beyond question^ that of the identity of the seifj Atman, of 
the individual with the Brahman, . which Is the most 
universal expression for the absolute in which the universe 
finds its unity. It is probable enough that these two 
expressions are not intrinsically related, and that they 
represent two dii'erent streams of thought.'^' The Brahman 
is the devotion of the Brahman priest :■ it is the sacred hymn 
to propitiate the gods: it is also the magic spell of the 
wonder-worker: more generally it is the holy power in the 
universe at least as much as it is the magic fluid of primitive 
savagery. Religion and magic, if different in essence and in 
origin,' nevertheless go often in closest alliance, and their 
unison in the case of the concept- Brahman may explain the 
ease with wdiich that term came to .denote the essence of the 
universe or absolute being. The Atman, on the other hand, 
in the Brahmana texts which lie before the Upanisads, 
has very often the sense of the trunk of the body, as opposed 
to the hands and feet and other members, and it is perhaps 
from that fact at least as much as -from the fact that it has also 
tile sense of wind that it develops into the meaning of the 
essential self of man. The Identification of the self and 
the Brahman results in one fonn of the doctrine of the 
Upanisads, that taught under the name of Yajfiavalkja ' In . 

* See H. Oldenberg, (Sth ed. ), pp. 30-33; P. Beussew 

^(PMk^sopky of the^Upmmudsi^p. 39), -prefer^ to treat Brahman as 
' the cosmical and Atman .as' , tire psychical principle of unity. Max ^ 
iMiHIcr {Six Systems of Indim Bhilosophy^ pp. 68-93) distinguishes 
Bralimati, spee.cb, and Brahman- as tfaait which utters or drives forth 
or manifests or creates..' ' ■; - 'n ' ■ - - 




6 THE ^SAMKHYA SYSTEM 

the Brhadaranyaka Upanisad (ii, 4; i\% 5)^ in the conclusion 
that the Atman as the knowing subject is unknowable, and 
that the world of empiric reality, which seems to be in 
constant change, is really a mere illusion. This is the 
highest point reached by the thought of the Upanisads, and 
it is not consistently or regularly maintained. ‘Despite 
acceptance of the doctrine of the identity of the individual 
self and the self of the universe, there often appears to be 
left o\^er as an irreducible element something \vhich is not 
the self, but %vhich is essentially involved in the constitution 
of reality. This is implicit in such statements as that the 
Atman completely enters into the body, up to the nails even : 
the all-pervasiveness of the Atman is not incompatible with 
the existence of something to be pervaded. In order to 
renwe the difficulty which is felt in the existence of this 
further element, the conception of creation, which was, of 
course, familiar from the , cosmogonic legends of the 
Brahmanas, was often resorted to. Thus in the Chdndogya 
Upanisad (vi, 2) we learn in detail how the self desired to 
be many and created brilliance, Tejas, whence ai-ose water 
and food, and then the self entered into these created things 
with the living self. This scheme, by which a being first 
produces a cosmic material and then enters into it as life, is 
a commonplace in the speculations of the Brahmanas, and 
it lends itself to a very diifferent development than the theory 
of illusion. While the latter theory insists on the identity 
of the individual self with the absolute self, both being one 
■ essence surpassing all consciousness, the latter system allows 
a certain reality to matter, and a still more definite reality 
to the individual soulj which in course of time develops into 
the doctrine of qualified duality, ViMstadvaita, in which 
' , there is ' found a place for the individual soul and matter 
^ beside the supreme, soul, and 'which undoubtedly forms the 
theme of the Brahma Sutra of Badarayana. But while this 
system can 'be seen in the Upanisads, it wmuld be an error 
^ to suppose that V it/ is., more properly the doctrine of - the 
' Upanisads' than' the/"iilusion' theory ,of Saihkara:'^ neither 

^ * For Badarayana’$'vie\ysseeThibaiit,5,B,B., xxiv; Suklitankar, 
Vienm OrkntS 'JGurmly;^l^ 120 If,; H, Jacobi, J./L0.5., 

51-54, \ ' 
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system in its completely self-conscious form is to be found 
In the Upanisads, but the germs of -both are presentj 
and both in a real sense can claim the, authority of the 
Upanisads. ' ■ ^ 

On the other hand,, it is impossible to find in the 
Upanisads any real bisis for the Sarakhya system. The 
iT|)ani.^ads are essentially devoted to the discovery of an 
absolute, and, diverse as ■are the forms which the absolute 
may take, they do not abandon the search, nor do they allow 
that no such absolute exists. There are, however, elements 
here and there which ,mark the growth of ideas which later 
were thrown into systematic form in the Saiiikhya, but it is 
Impossible to see in these fragmentary hints .any indication 
that the Saiiikhya philosophy was then in process of 
formation. It is, of, course, possible, as a matter of abstract 
argument, to insist that the elements in the Upanisads which 
suggest the later Saiiikhya views are really borrowings by 
the Upanisads of doctrines already extant in a Sarhkliya 
system, but, in the absense of the slightest evidence for the 
existence of such a system in the Vedic literature, it is 
methodologically unsound to take this hypothesis as 
possessing an}' value, in face of the natural conclusion that 
we have in' the Upani.sads scattered, hints which were later 
anialgamated into one system. Just like the-Vedanta of 
Sailikara, or the Vedanta of Badarayana, the Saiiikhya is a 
system built on the Upanisads : from' both of these it differs 
In that it goes radically and essentially beyond the teaching 
of the Upani.sads. • ‘ 

The cosmogonical form of the doctrine of the self sets at 
once the absolute into conflict with the individual self, and 
ii undoubtedly tends to minimise the importance of the 
absolute, since its operation appears to have been exhausted ; 
by the action of creation. At the same time, it is clear that 
the opposition of • matter to the individual soul becomes 
' quite a sharp one, for on the cosmogonic or theistic system 
the primitive matter is indeed produced -from the absolute,', 
'but c^qually clearly Jt exists before the -individual soul enters 
into' the sphere of existence/ '"While thus the relation of 
soul and itature becomes one of opposition under the aegis 
of' an absolute which tends /to ^ become more faded, at the 
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sanae time reflection is more bent on the actual character of 
the relation of soul 'and nature^ and finds expression in such 
an utterance as that of the Brhadaranyaka Upanisad (i, 4, 
6), where it is expressly stated that food and eater make up 
the entire uni?erse. This passage is interpreted in the late 
Maitrdyanl Upanisad. as referring to the distinction between 
spiritj which Is subject, and all the rest of nature, including 
the Bhutatman, the psychic apparatus produced from 
nature, as the object: it is characteristic of the confused 
character of this late work that the very next chapters 
(vi, 11-13) deal with nature as being the product 'of the 
supreme Brahman, It would be wrong, therefore, to find in 
the Brhadaranyaka Upanisad any conscious realization of 
a doctrine which would eliminate the Brahman, but it is 
clear enough that the path to the elimination of that element 
was' open. 

The denial in the Sarnkhya of the supreme spirit carries 
with it curious consequences when added to the extreme 
development of the doctrine that the spirit is alone the 
subject. The first product of nature is the intellect, which 
is called the great one, and which clearly is originally a 
cosmic function, derived from nature but lighted up by 
spirit. The natural source of this conception must be found 
in the idea in the Upani^ads that the supreme spirit re- 
appears as the firstborn of creation after it has produced the 
primitive matter. The ultimate origin of the idea can be 
traced beyond the Hpanisads to the (x, 121) where 

the _ golden germ Hiranyagarblia Is produced from the 
primeval waters, and in the Upani^ads we find in the 
Kau^ituki the seer, composed of the Brahman, the great 
me mthe Katha {iii,, 10, 13; vi, 7), the first great Spirit 
in The SmtMmtara (ii,: 19’) who is called Hiranyagarbha . 
in iv ,_125 'Brahman in ?i, 18, and the ^ knower,^ all- 
pervading, in vi,, 17,/ Moreover,, it 'is thus" that we should, it ' 
is clear, understand the^soer, Kapila, first engendered, in 'v, 
2. The'idea^that in this verse .we are to ^ee the first 
lion of the founder of the:Saihkhya as a real person is too'" 
fptastic’ to be seriously'' upheld, though it is not at all un- 
likely that 'the origin of -the doctrine of Kapila as the 
foimder of Safiikiyit.is'to^be traced to this passage. 
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THE SAMKHYA IN' THE'UPANISADS 

Fiirtlier piateriaiior tiie origin of the series of evolution 
is also to be found in the. Upanisads.' In the which 

lias every claim to be regarded as an -old wprk,'^ not indeed 
of the same antiquity a$ the great prose Upanisads like the 
Brhaddranyaka , Chdndogya, Aitareya^ Taittirlya^ or 
Kaufttaki^ but at the head of the second stage of poetical 
Upanisads, representing the period of the full development 
of the philosophy of these texts, there is found (iii, 10-13 ), 
after an exhortation to control the unruly steeds of the 
senses, a description of Yoga, or concentration. In this it 
is expressly stated that the objects are higher than, the 
senses, mind than the objects, the intellect than mind, the 
great seif than intellect, the unevolved than the great self, 
and the spirit than the uiievolved. The spirit dwells unseen 
in all beings and is above all. In concentration, therefore, 
speech with 'mind is to be restrained In the knowledge-self, 
that is intellect, that again in the great self, and that in the 
calin self, that is the unevolved. In a later passage (vi, 
7-11) a similar account is given; here the mind stands 
above the senses, Sattva above -the mind, over that the great' 
self, over that the unevolved, over that .the spirit which is 
described by terms applicable in the classical Samkhya, as 
all-pervading and without any distinctive mark. The 
highest condition of Yoga is reached .w^hen the senses with 
mind and Intellect are brought to a standstill. In the next 
lines the spirit is described as only to be expressed ■ by the 
declaration of existence. With this , series may be compared 
the fact that according to the Chdndogya (vi, 8, 6} at death 
speech enters into mind, mind into breath, breath into 
brilliance and brilliance into the' supreme godhead. 

Further light is thrown on the position by the PraSna 
U'panisad, which, though not a work of the same age as the 
Katha,^ is neverthe'less probably the earliest of the later prose 
^ Upanisads., In the fourth Prasna it 'Is explained that , in 
sleep .ill dreaming' the senses; enter into mind, and' in deep • 
.sleep mind also passes into the brilliance, '^Tej as. .Then ' 
follows an, account of how all .-things are resolved into the 

See H. Okienberg, .xxxvii, S7ff; Budclka, p, 60;. 

F, Beussen, Philosophy of the Upanisads, p.'a4. 


' - 
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mipexishable, which has no shadow, blood or boci}-\ the order 
being the live elements, each with its corresponding Ylatra, 
wliicli appears to denote the corresponding iiiie element# the 
live organs of perception with their functions, the five organs of 
action with their functions, the mind, intellect, individuation, 
Ahamkara, thought, Citta, brilliance, and breath, and their 
functions. From the highest seif there is here distinguished 
the Vijnanatman, the individual self, tvhich experiences the 
impressions of the senses, and so forth. It is perfectly clear 
that the Pratm is not an exposition of the Saiiikliya, but the 
elements of the Samkhya derivation are present. The 
conception of the fine elements seems to ow^e its origin to 
the view expressed in the Chandogya Upanisad (vi, 3), 
according to which the gross elements, corresponding to 
fire, water and earth, are not in themselves pure, but each 
is compounded with some portion of the others : the na.mc, 
Tanmatra, which is later normal, is first given expressly in 
the Maitrdyam Upanisad (iii, 2). 

A much more developed account of Samkhya type is to be 
found in the Svetahmtara Upanisad^ which is no doubt 
older than the Prasna, but later than the Katha. The 
Upanisad is definitely deist ic, Rudra who bears the epithet 
but not the name, Siva, being the object of devotion and 
belief, but at the same time being regarded as the absolute 
and supreme spirit, rather than as derived from that spirit. 
On the other hand, the Upanisad contains a series of numbers 
which are best to be explained as referring to enumerations 
.accepted by the Samkhya school: thus in i, 4, the individual 
self is compared to a wheel with three tyres, sixteen ends, 
■fifty spokes, twenty counter-spokes and six .sets of eigk. 
These are interpreted as the three Gunas, the set of sixteen 
consisting of the ten -organs, mind and the five elements, the 
'fifty psychic states of the classical Saiiikhya, the ten ^ senses 
■and. their- objects,, and the six sets of the five elements, mind, 
individuation .and intellect; the eight elements of the body, 
the eight prefections, the' eight psychic states which form in 
• the SEiiikhya an -alternative to the. ^ fifty, eight gods, and ’ 
eight virtues. "The ■ worth ,of such ' identifications must be 
regarded as uncertain, andmo' conclusive evidence is afford- 
ed by them, as.playh'on numbers are much affected by the 
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BraliJiiiiBicaJ sciiaols. Biit tliere is other and much more 
convincing evidence M the existence of Saiiikhya views. 
The individual self, the Vijiianatman or Purusa, is described 
ns llie power of god enveloped in his own Giinas, tvliicii 
shows plainly that while the absolute is still the source of 
aip nevertheless a new element has been introduced in the 
conception of the GuiiaSj through which the absolute becomes 
the individual soul, A still more distinct proof of the 
existence of ideas akin to Saiiikhya _is to be seen in iVj 5, in 
which it is said : 

The one slie-goat, red, wlute, and black, 

Producctli many young, iike-fonned unto her, , 

The one he-goat in love enjoyeth her, 

The other leaveth her whom he hath enjoyed. ■ 

The passage is discussed by Samkara^ who seeks to see 
in the three colours a reference to the three colours mentioned 
in the Chmidogya Upanisad (vi, 4) as those of the three 
elements there mentioned, fire, water, and earth, wdiich are 
produced from the absolute and which, are present in all 
'that exists. This view is so far, it would seem, beyond doubt 

■ correct : the resemblance in point of the colours is too 
striking to be an accident. But the passage must obviously 
also be admitted to have clear traces of what is later the 
SariJdiya doctrine : the imagery of the many he-goats and 
the relation of enjoyment, followed by relinquishment, is 
precisely parallel to the similes which are often used in, the 
classical Samkhya to illustrate the relation of spirit and 
nature. Moreover the she-goat is named Aja which denotes ' 

. also the unborn, a fact which exactly coincides ■ with the 
Saiiikhya conception that the first -principle nature is not a 
product. The Sailikliya conception of the all-pervading 
.diameter of the Gunas, which in diverse measure are 
present in all the products of nature, is as well suited to 
the description of, the progeny , of the goat as the view of the 
Chdndogya, It is, therefore, only reasonable to assume that 
we^, have here 'a clear hint of /the origin of the doctrine of' 
The .^GunaS; in the threefold material of the .Ckmd&gya 

■ Upanisad^ and there is nothing in this passage, nor in the 
others whtTe the Giina's are , mentioned (i, 3; v, 7; vi, 3, 
11, Id), to suggest that the' Giinas are anything - other than 


‘ ;;rT'-J- ^ r |^ .T ^r’T" ^^ ' "I ' '"I’ l■■ M ll^l p ■ ■l ^ ■■l>■l ^ !! 
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elements as in. the Ckandogya. The names Sattva^ Rajas 
and Tamas do not 'occur .until the Maitrdyani Ufanisad 
{ii, 5; ?, 2), 'It is not impossible that the subjective side 
of the Gunas, which is clearl)^ marked in these names and 
.which certainly ' prevails in the classical Saihkhya, was a 
development from the conception that the individual self was 
the result of the envelopment of the absolute in the three 
Guiias: though originally referring to material products, 
still the tendency* %vould be to see in them psychic states. 

It is most probable that in these traces of Samkh}'a 
views we are not ’to see the result of a coiitamination of 
Saihkhya' with' a Vedanta philosophy: it is perfectly plain 
that in iv, 5 we are not dealing with the conscious e-xpression 
of a view which ignores the absolute; on the contrary in 
iv, ID we hnd the deliberate description of nature as an 
illusion, and the" great lord as an illusion-maker, emphatic 
denials of the possibility of the separate and real existence 
of nature as held by the Saiiikliya school. It is not natural 
that one who is opposed so essentially to the view that the 
Samkhya principles are correct should approp.riate phrases 
which seem to accept tlrem, whereas all is natural if we 
assume that the Upanisad represents a definite development 
of the doctrine of the Absolute based on the older Upanisads, 
from which in due course the Sarhkhya developed.*^ With 
such a view " there' is nothing inconsistent in iv, S ; the 
metaphor there used applies perfectly properly to the 
different condition, of two individual souls, the one of which 
'does 'not realise its true" nature aS' the absolute enveloped in 
the 'three ’ Guiias, while the other recognizes its true 'nature 
'and throws aside its connection with nature, 

: If has, however, be^h argued from the occurrence of the 
■ name, Kapiia,. in-v, 2, and of Samkliya Jn vi, 13, In connection' . 
'withYoga, that the .Saxhkliy a '•Yoga, .system was definitely 
_ known to .the author or redactor of the .tlpanisad. But this 
'is clearly not shown hyjlie, facts adduced. Kapila is, as we 
have seen,' not a human personage at all, and the parallel of, i, 3 


This is the amount- pf truth,', ih the viewpf A. E. Gough f^Phtlo^ 
of the XJpamifadsi pp* 20bv 213), that the Sarhkhya is originally 
an enumeration of ni'inciipies of the. , VedUnta. No such Samkhya 
system is recorded, however;” as a system Saihkhya. is atheistic, 
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where in place of Saihkliya ■ and Yoga are found Dhyana 
and Yogtij sliow clearly that we iiaye here Sariikliya' in the 
simple sense of ineditation^as opposed to devotion in Yoga, 

llie view that the Svetdsvatara Upanisad does not 
contain any reference to' an atheistic Sarhkhyay but merely 
unites ideas which afterwards are developed in that system, 
is confirmed by the very different appearance of things in 
the Muitray/nn Upanisad^ which does contain very 'clear' 
evidiice of a developed Samkhya belief, and which on the 
other hand betrays its modern date'*" by the use of terms such 
as siiTiif vigruha, mfmama, ksetrajna,’ ndsUkya^ and susU'- 
mudy and even such an expression as' sarvopandsadvidydy the 
science of all the Upanisads, though a false appearance of 
^ archaism has been lent to it by the fact that it, preserves, but 
not faithfully, the archaisms in euphonic combination of 
words of the Maitrdyanl Samhitd with which it is closely 
connected. The Upanisad clearly reflects a period when.- 
various forms of heresy — probably in no small measure the 
Buddhist— had attacked the main outlines of the system of 
the Upanisads, and it endeavours to restate that position with, 
as is inevitable, many traits borrowed from the doctrines it 
was refuting, and among these traitS' are clear marks of the 
Saiiikhya . It is characterized by a profound pessimism which 
Is not countenanced by the older Upanisads, which lay no 
stress' normally on that doctrine, but which is characteristic at ' 
once of , Buddhism and of the Samkhya. Like "the 
Svddsvataray it considers that the Brahman is enveloped by 
Guaas but these ^are called the Gunas of nature and not of 
itself as in the Svetdsvatara, Through these' Gunas the' 
Brahman falls into the error of individuation and binds 
itself by itself, a metaphor w^hich in the SMtkhya Kdnkd 
^(63) is transferred to nature herself. In this form there 
arises the> Bhutatm,an, which resides in the body composed 
of the ,fine and the' gross elements, the Tanmatras,, and the 
Mahabhutas, both of which bear the name’ of Bhutasv ^ ' The ■' 
highest - soul, the individual souls, and the Gunas' are. 
compared with the glow, the, iron' ,and the smith, , w^'ho 

* Max Muller (S.li.S., X¥, xlvHii) argues foi” an early date, but ' 
tlie evidence against this is conclusively set out by P. Deussen, 
Se.ch&ig 'UpanisadsrPP* Sll stq, 

' ■; .'T ■ ' 2 . 
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hammers oaly ^ the iron mot the glow pervading it. Here, too, 
we find the names of the Gunas as psychic states, and bodily 
and mental evils are referred to the action of Rajas, desire, 
and Tamas, indifference. In Section V a creation myth 
is set out, according to which the highest produces the three 
Gunas, Tamas, Rajas and Sattva, and from Sattva, spirit, 
consisting of pure intellect, possessing the powers of 
representation, judgment and individuation as its psychic 
body. In the hymn of Kutsayana, an otherwise unknown 
sage, which precedes this myth, we find the identity of all 
in the Brahman asserted and the first occurrence in 
literature of the conception that release is both for the sake 
of spirit and of matter, an idea which in the Samkhya is 
converted into the view that nature strives as if for her own 
release for the release of another, that is spirit, though else- 
where the release of spirit is denied and the real release 
attributed to nature, a contradiction arising from the fact 
that in reality there is, and can be, no pain in nature, which 
is unconscious, and the pain is brought into existence by 
the union with spirit, whence arises consciousness. In the 
Upanisad, which recognizes a prius to both nature and 
spirit, the release can be and is for both alike. In vi, 10 
there is found expressly stated the doctrine of the distinction 
of spirit and the objective world: the psychic body is 
produced from the primeval material, and consists of the 
elements from, the great one, that is intellect? apparently up 
to the gross elements,, unless the reading is slightly altered* 
and the series brought to a close with the fine elements. It 
is, however, clearly the case in the • classical Saifikhya that 
the subtle portions of the gross elements are included in the 
psychic apparatus, and this may be the case here also. 

. The other ITpanisads of this period give us little for the 
Si-rhkhya doctrine. - In the Mundaka^ however, we find (i, 
1, 8, 9; ii, 1, 2, de%^elopment of principles from the all- • 
■.knower to -food, .‘thence 'to breath, thence to the mind, thenco- 
to truth, the .worlds, ^and actions,' or .from the spirit to the 
pniperishable, .thence; to breath,' thence to mind and. the 
organs of sense, and 'thence to the elements. ‘ This exposition 

* Upanisads, p. 337, n, 2. 



THE SAMKHYA IN THE UPANISADS IS:: 


clear!}' accepts the absolutej, aiid follows the normal 
of absolute, nature and souls, but it differs from the Katha^ 
which it otherwise somewhat closely resembles, by the 
addition of one principle, breath, in place of the great self 
and the intellect of that Upanisad. It is clear that Prana, 
breath, plays a cosmic function. 

As the Upanisads do not recognise the existence of 
spirit as individual only, but always admit the existence of 
a supreme spirit, the essence of the knowledge which is to 
save men from constant rebirth is the knowledge of the real 
identity of the supreme and the individual self. The 
derivative character of the Saihkhya comes into very clear 
' prominence in Its retention of the doctrine of knowledge as 
the means of saving grace. In the Samkhya, as there 
is no real connection between spirit and nature, it seems 
wholly impossible to understand how the false conception 
of such a connection can arise: the spirit is in reality purely 
' subjective, nature is purely objective, and there is no 
interaction which can explain the existence of Ignorance or ' 
indeed of knowledge. On the other hand, in the case of the 
pp^^^d^ads, whatever degree of reality be allowed to the 
individual souls of the world, it is essentially the case that 
there is a source of ignorance: the absolute, either by self- 
illusion or In fact, develops from itself a world of spirits 
and matter, and the knowledge which brings salvation is the ' 
knowledge’ that, despite the seeming multiplicity, there^ is no 
real difference between the absolute and the self, at any rate^ 

. ill ultimate essence. Ignorance is admitted in the Saihldiya • 
as a fact, but it is a fact which has no explanation whatever, 
and therefore its position in the system must be traced to a 
form, of philosophy in which it had a more just- claim to 
existence* 

Another.clearproof of derivative nature is the acceptance, - 
without comment, of the doctrine of transmigration and the 
accompanying doctrine, of pessimism. ’The Upani^ads do .. 
not show the doctrine of transmigration as fully developed:* 
rather, as might be inferred from 'the ;fact that transmigra- 
tion proper is not clearly known to any Brahniana, text,- 
they show only the origin of the system. The credit of first 
enunciating the doctrine as 'a 'great ■ moral truth, That of 
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retribution according to action by rebirth, is assigned to 
Yajuavallq^a, who lays down the principle in the Brkada- 
r any aka Vpanisad (iii, 2, 13; iv, 4, 2-6), though even 
this view has been questioned.^ The idea, however, worked 
up into an elaborate and confused whole, in which the ideas 
of retribution by rebirth and the older view of punishment 
in hell and reward in heaven are throwm together, is found 
definitely in a late portion of that Upanisad (vi, 2) and in 
the Chdndogya (v, 3-10). The doctrine is by no means 
necessarily accepted in. all the Upanisads of the older t}^e; 
thus it is doubtful if it appears at all in the older portion 
of the Aitareya Ar any aka; on the other hand, it is clearly 
accepted by the Kausitaki and by the Katha^ and is later 
a commonplace assumption. Its full development and 
spread must antedate the rise of Buddhism, and it may 
fairly be argued that the doctrine prevailed among wide 
circles in India in the north by 550 B.C., and probably half 
a century earlier. Efforts have even been made to find the 
doctrine in the Rgneda, but so far w^ithout real success. 

The origin of the belief has been attributed to borrowing 
from aboriginal tribes, f it being a common view in primitive 
peoples that the spirits of their dead pass into other forms 
of life. Traces of similar views have also been seen in 
occasional hints in the Rgveda of the departure of the 
elements of the dead to their proper abodes. The real 
importance of the Indian doctrine, however, is the moral tinge 
given to it by; Yajnavalkya, while its immediate precursor 
in the Brahmanas is the dread of repeated death, which is 
.expressed in the vievr that even after death death may await 
the man who is not proficient in some, ritual performance.'! 
This conception of Bunarmrtyu, repeated death, for a time 
evidently played a considerable place in the ideas of the 
BrahmanaSj as in seen by the quite frequent occurrence of the 
cmceptionmtheSaUtpMkaBrdhmami and by its mention 
'in ’the 'Kau0aki-Brdhmana^ md the turning' of a* ritual 

* See F. O, S’cWaden SSS-SSS. ■ ’ , ■ 

t A. £.• Gough, Philmapky af the Upanisads^ pp. 20-25'. 

^*1 Btt S, La, B'actrine du Sacrifice f pp. 93ff, ; F, Oltramare, 
‘UMstoirc dm Mies TkiasapJdques, i, 96 ff. 
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conception into a moral one^was, as natural as the transfer 
of the repetition of birth intlie world beyond to the birth in 
this worlds which was the one thing wanting to make the 
conception really a doctrine of transmigration. This step is 
not certainly taken in any passage of the Satapatha 
Brahmanay though a few passages "are open to t])is inter- 
pretation. In making the decisive change it is, of course, 
perfectly possible that the popular ideas of the spirit of the 
ancestor taking up its abode in some beast or bird or other 
form, such as that of a snake, may have helped the conception 
to take root and become easily appreciated. It is indeed 
doubtful whether mdthout'some such backgrond we could 
explain the extraordinary success of the doctrine in winning 
the real and lasting adherence of the great mass of the 
people of India. None the less, it must remain extraordinary 
that none of the philosophical systems should have 
attempted to examine the validity of the belief, a fact which 
stands in striking contrast with the procedure of Plato, who, 
in the Phaedo, provides a philosophic background for the 
conception, vrhich he probably took direct from the popular 
Pythagorean or Orphic conception of the fate of the soul. 

The pessimism which is .assumed by the Sarakhya .must 
likewise be derivative. In the Upanisads -there is no 
general, pessimism visible in the earlier expositions of 
-doctrine; the marked- pessimism of the MaMrdyanl is a 
clear indication of its posteriority to * the influence of 
■Buddhism, which had evidently a. very' considerable part’ 
in spreading ' the ^ doctrine, ■ The underlying view of 
the ■ Upani^tids ^ is, indeed, that the Atman in Itself 1$ 
perfect, and 'that, 'accordingly,^ all else is filled with 
trouble,' as the ^ BrMddranyaka (iii, 4, 2; S, 1; 7, 23) 
t^xpressly says; and with this expression of opinion miay .be 
'ket such .remarks as that the' knower^ of the self overcomes 
■sorrow.; nor is there any lack of references’ to old age' and' 
trouble* But it is one thing -to admit this, and quite another 
to hold that, the .generar'tone of the U.panisads" isjiessi- 
'mistic; rather. the joypf the discovery of the new knowledge 
is the characteristic of the teachers, 'W’hile they regard the self 
as in itself bliss. Since the; knowledge of the 'self 'is open 
to all,, and since by that Icnowledge-.-bliss is to be obtained, 
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the older Upanisads could not be and are not pessimistic. 
WliilCj however, the Sajmkhya shares with them the belief In 
the possibility of freedom being obtained in the course of 
man’s lifetime, and thus has a less pessimistic side, it denies 
that there is bliss in the state of the released spirit, and like 
Buddhism dwells on the reality of human misery. 

Efforts have been made to lind references to distinctively 
Saiiikhya doctrines in older Upanisads, such as the 
Chdndogya and the Brhaddranyaka, In the latter text 
(iv, 4, 8) the term Linga appears beside mind, and the 
suggestion to treat it as meaning psychic apparatus'*^ 
presents itself, but it is much more likely that the sense is 
simply bearing a characteristic mark.” ^ In iv, 4, 13, a 
verse found also in Isd Upanisad 12, Saiiikara sees a 
reference to the Samkliya doctrine in the term Asambhuti 
which he renders as Prakrti, but this view has in itself no 
probability, and the commentator, Uvata, declares that the 
polemic against the believers in Asambhuti, destruction, is 
directed against the materialists. The statement in i, 4, IS, 
of the Upanisad, that in the beginning the universe was 
undiscriminated, and was later discriminated by name and 
form, is a repetition of a very old concept, which has had 
its share in moulding the Sajdikhya concept of Prakrti, but 
it is not specihcaily Stokhya. The Chdndogya Upanisad 
in vii, 25, i has the word Ahamkara, but uses it merely as a 
synonym for the self, Atman, and in vii, 26, 2, the term 
Sattva has not yet the technical sense of one of the three 
constituents of nature which belongs to it in the Saihkiiya. 
Nor in iii, 19 is there anything specifically Saiiikhya: that 
paragraph is a legend of the origin of being from non-being, 
thexoming into existence of an egg, the twp halves of which 
, ,are sky and earth, and from which the sun arises. This 
•’form of creation' myth is of importance for^ the creation 
legends seen- in' Manu and the" Puranas,- but its relation to 
. Saihkhya-is merely^ the' vague, ‘one that it contemplates a 
process' of production^: though the idea of not being as prior 
to 'being' is eompleteiy -contrary ' to the 'developed Saiiikhya 

* This doctrine , is not clearly known to 'any^ Upanisad 
-before the Maitrd'yani- 10) ,* Katha fri, S) md 
f ?i, 9) may refer to It ' ■ h ; ' 
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view, wliich does not regard Prakrti, wHen nnevolved, as not- 
being, because it is nothing dehhite; The conception of the 
Upanisad version with that of the cosmogonic hymn,, Rgveda. 
X, 129, is obvious, but here also we have only an idea which 
later is in part adopted by the Samkhya, that of an 
'unformed primitive matter. More importance attaches to a 
passage in the Atharvaveda . (x, 8, 43) 

The lotus flower of nine doors, 

Covered with three strands, • 

What prodigy there is within it, 

That the Brahinan-know'ers know. 

The human body with its nine orifices is clearly meant 
by the flower with nine doors, but the three strands present 
diffiCLiIties, The meaning ** quality is not proved for early 
Vedic literature, occurring first in the Sutras, and the sense 
must therefore be assumed to be ' constituent or something 
similar, the reference being probably to the hair, skin and 
nails. If the reference is to be taken as to the constituents 
in the sense of the Gunas of the Samkhya philosophy it is 
clear that the expression' ’ is inaccurate, since the ■ three 
constituents make up nature, and the passage would say that 
the body was covered with nature, instead of consisting of ^ 
nature. An attemptf to find in the same hymn (x, 8, 39, 40) 

, a reference to the doctrine of the' ages of the world, there 
being periodic destruction and reproduction, cannot he 
regarded as proved, though in any case it wmuld not be of 
any value as proof of the existence of the Samkhya, since 
the idea -is common to all the systems, 

, In the later Upanisads, such as the Nrshkhatapamya^ 
Gdfbha^ C&Uka^ and others, clear references to Samkhya 
^/loctrines occur, but the dates of 'these Upanisads are' far 
too uncertain, and probably late,., to throw any' light on the 
question of the origin or of -the doctrines of the Saiiikliya. 

'Whitney’S' note with' Lammn’s .Correction. The Gnna 
theory' is accepted by P, Vkistmte des Idees Tkiosopki--, 

qims, i, 240 , 241. Cf. below, p. 48.. ‘ - ' . - . 

t See II. Jacobi, GoUmgi-scM G.elekrU Amelgen, 1895, p. 210- 
'For ilie alleged mention in the,' see Macdonell and 
Index, ii, 193'> • ; _ ’■ 
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The essential fact of the atheism of the Samkhya system 
^ in its. classical form and the atheism of Buddhism naturally 
raises the problem whether the view is borrowed by the one 
system from the other, There is, of course, no .a priori 
reason to deny the possibility of such borrowing; in 
definitely historical times there was clearly a lively inter- 
change of views between Buddhism and the Brahmanical 
schools: the growth of logic was furthered by discoveries 
or developments now by the one side, now by the other, and 
there is striking similarity between the doctrine of void, 
which was brought into special prominence by the Buddhist 
Nagarjuna, in the first or second century A.D., and its 
development into the Vijnanavada of Asahga, probably in the 
fourth century A.D.,. which has suggested the view*^ that the 
illusion theory of the Vedanta, which has attained its classical 
shape in the doctrine of Saihkara, was derived from Bud- 
dhism as regards a very important part of its content. But 
that Buddhism is the source of the Saiiikliya is most im- 
probable, since the divergence of the two systems suggests 
that Buddhism represents' a further advance in the disinte- 
gration of the earlier philosophy of the Upanisads. It is 
.true that the Samkhya -abandons the idea of the existence of 
the absolute, but it is , 'oh the .other hand, careful to retain 
the/' idea ' of spirit, and .of ' nature; the doctrine- of 
.'Buddhism^ ohthe -other-, hand, has in effect abandoned these , 
'two conceptions,\and-'has left itself with only the .fleeting 
series, of mental'.states;-'i$ a quasi reality, from which the 
d^vMopnient'-o.f tbe/docfrine of the-void is a -natural enough 
step, ' It Is impossible to prove,, and certainly not plausible' 
'to believe, that from 'so- developed a doctrine as that* of 

.. y * See H, Jacobi,' 51-54. . - 
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Buddhism there could have, grown the Sailikliya, which Is 
itkleed not a believer in the absolute, but as little a believer 
in the view that the only existing principle Is the law of 
movement^ whicli in essence is the view of Buddhism. 

On. the other hand, the question whether the Samkhya is 
the source of Buddhism is one of peculiar difficulty, 
since the classical Sarhkhya is only attested by works of a 
much later date than the origin of Buddhism and, even 
admitting that we cannot assign the doctrines which make 
up the philosophy of Buddhism to the Buddha himself, 
nevertheless there is a considerable space of time between the 
records of the two doctrines. 'There is, indeed, in the epic 
evidence of the existence of the Samkhya at an earlier 
period than in the Samkhya Kdrikd, but the doctrine there 
cannot be definitely ascribed to the same age as the Buddhist 
metaph}''s!cs, siich as they are, . Nor can it be denied that, 
there is the possiblity that the Samkhya and Buddhism 
are both products of the older faith of the Upanlsads, 
derived from it without the direct influence of the other, by 
the laying of stress on one or' other of the elements which are 
contained in that collection of ''Various points of view., 
There is certain!}- no difficulty in deriving Buddhism from 
the earlier doctrines of the Upani^ads. The absolute which 
is produced as the ultimate ground of existence is clearly very 
far remote from knowledge, and the possibility of knowing 
anything nf it is denied. The self which is the chief object 
of interest is much more immediately real, and the essential 
thing about the self is the fact that it suffers transmigration,’ 
according to the law of action. It is not, therefore, 'to be 
wondered at if there can arise a philosophy which is largely 
. indifferent to theoretic questions, as first . enunciated by its 
founder, which is concerned with . the essential fact ' of 
-they transmigration of the actor, and which indeed goes so 
far 'as toA^t^y,the existence of. any'' soul' proper, though Jt 
: substitutes for It a fairly adequate counterpart.^ 

. , The only nieausv therefore,', of proving that Buddhism is 
really depended on the Samkhya, is to. find the existence in 
so, me important Buddhist doctrine of characteristics which, 
are very definitely connected with, the Samkhya and which, 
if not necessarily in, themselves/peculiarities of the Saihkhya 
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school^ are nevertheless treated by it in a special manner. 
The attempt to bring this really conclusive form of argu- 
ment to bear has been made by Jacobi,* who has sought to 
find in the series of twelve principles, which are used in the 
Buddhist view to explain the causation of misery, clear 
traces of their derivation from the evolution series of the 
Saiiikliya. The elements of the evolution series of the 
Samkliya are not by any means peculiar to that system, but 
the order of evolution and the stress laid on the evolution 
are matters of great importance. Jacobi further strengthens 
his position by the argument that the reference in the 
epic to the two systems of Samkhya and Yoga as two and 
eternal is a clear indication that at the time of the epic, 
which he sets not later than the beginning of the Christian 
era, the systems were of great antiquity, that the atmosphere 
of thought in the time of the Buddha was filled with 
Samkhya ideas, and that the Buddha was influenced by 
these ideas, and strove in his own system to produce some 
formula of causation which would be suitable to serve as an 
explanation of the origin of the misery which the Samkhya 
and his own system so strongly affirmed. He also points 
out that in A§vaghosa’s Buddhacarita w-e have an 
account of a meeting between the Buddha and his former 
teacher, Arada, in which are ascribed to the latter views 
which resemble those of the Samkhya, as modified by the 
belief in the personal supreme divinity of the Visistadvaita 
Yedaiita. The importance of this episode, if we are to 
credit the account in 'A^vaghosa, would be that 
it -would remove the most serious difficulty in the 
attempt to connect with the Samkhya the system of Bud- 
dhism. The latter has no trace of the doctrine of the three 
Oun'as, or constituents, which are present in nature and all 
its products according to the Samkhya, and therefore if it is 
to, be- derived from the Samkhya it must be traced to a 
.^affikhya-' which did not accept the doctrine' of the Gunas.. 
How the account given of Arada^s teachings 'does not men- 
tion ’the Gunas, and’in.it might . perhaps be seen evidence 

* ^NachriehteM v0n deu Kdnigi. GescUschaft 

<hr WissenschO'ften zu iG&itin^eni ,1S96, pp. 43B:. For criticisms see 
Oldcnberg, HI, - 681-694, ' 
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of existence of a Sanildiya,. 'Wliicli did not know 
the GiiiKisx* It is dear, however, / that this argument 
camiot safe!)' lie pressed: the historical accurac}' of the 
views of Asvaghosa is not confirmed by the information we 
have. Arada is known to the sacred books of Buddhism, 
but his doctrines are never set outdn any way corresponding 
to the picture of him in A§vagho§a, and we cannot' 
tlierefore say that the account in A§vagho|a has any value 
at all, not merely for the actual 'teaching of Arada, but for 
the existence at any time of a school of Sailikhyaf which 
denies the existence of the Gunas. It may be doubted If any 
such school of Sarhkhya ever 'was 'known. 

The causal series nf Buddhism, in .which the idea of 
cause is only an inaccurate'’ or popular expression, 
applicable in its strictness to some . alone of the members, 
traces the miseries of existence from ignorance, through the 
Saihskaras, Vijiiana, name 'and form,- the six organs of 
sense, contact, feeling,, desire, clinging, becoming, birth, to 
old age and death. The series is' of very' curious appearance ; 
it has variously been declared to '-Be one of the first of the 
Buddha’s discoveries, and to be a late , conglomerate, nor in 
any case, is it a masterwork of expression or, thought. In 
the view of Jacobi the whole refers but to one birth and 
life. The last element takes,,", us. into the midst of the 
sorfow of existence, which is explained by birth. The first' 
ten members serve to explain -the origin' of birth, and are 
derived in part^ from the Saiiikhya ' and in part from the 
■Yoga, which Buddha well knew ahd which had the Saihkliya 
as the basis of its^ philosophic sys'tem. Avidya, ignorance, 
is in the Sfimkhya and 'the Yoga alike' the cause of the 
binding of the spirit. It consists in' the failure to realize the 
external distinction of spirit' and nature. In Buddhism it 
means the failure to realize the four great, truths concerning 
misery. The Sailiskiras are terms of Saihkliya and Yoga, 
expressing the impressions made upon the intellect by, such 

P, Oltramare (Vhistorie dmi' jdScs: ^ ThhsopMques ■ i, 243-5) 
bolds that tlie Guiiij, doctrine is ' a ' k-tef ■ accretion to -tlie Saiiikliya, 
hilt without adequate grounds, :,See also 0.‘ Strauss, Vienna OrienUl 
JouniOfl, ixvii, 257ff, \Tko points o.ul the 'aMnity of Arada’s views; to 
those of the epic. " ' ' ’ ■ ' ’ • 
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activities as thinkings, feeling, willing and action, from 
which in due course other plienomeim of the life of the 
soul 'Spring forth. The Buddhist conception of the 
Saiiiskaxas is a ■varying one, but it is sometimes clearly 
analogous in character. Name and form are to be 
considered as really equivalent to the principle of individiia” 
tion, and they naturally grow out of Vijhaxia, which is 
nothing else than the intellect of the Samkhya, which has 
Vijnana as one of its functions. Moreover, the derivate 
character, of the Buddhist system shows itself very clearly in 
the fact that both for ignorance and for the Samskar^s an 
intellect must be assumed, which it merely admits after the 
^ Saihskaras in 'the form of Vijnana. From individuation 
the Saiiikhya allows, on the one hand, tlie organs of sense 
and the fine elements, from which are developed the gross 
elements, to arise. This is rendered plausible by the 
cosmic principle of individuation for each world period, but 
in the Buddhist series from individuation, as name and 
form, the senses and their objects are derived simply and 
without any justification as regards the derivation of the 
gross world from the individual. The next element in the 
Buddhist series, contact, is the contact of the senses and 
their objects which is recognized in the Saiiikhya- Yoga: 
from it results the feeling of pleasure or the reverse, which is 
the same as . the feeling of the Buddhist series. . From 
feeling arises desire according to both theories: from desire 
. the motive to rebirth or becoming, which in the Saihkhya- 
■■'Yoga is. termed Adr§ta, or Dharmadharmau, and' in _ the 
Buddhist 'Upadanaj clinging. ' 

■The evidence., of dependence is clearly somewdiat lacking 
in cogency, even on the theory 'of tlie_ causal series adopted 
by. Jacobi, as regards 'certain- of the points. Moreover, the 
, series; is interpreted, on the basis of the oldest Buddhist 
■ textswery djfferently'by'Oldenberg/’^* He lays stress on the 
factdh'at ViJiiana'Ts:^a)nm^ as coming into existence -at 
! the ndhceptipn 'is a result 'of the 'Saihskaras, \ or 

;■ impressiohSj, which .have; been formed in the mind throiigh 
, ignorance in nl former ;hirth. 'With Vijfiana come into being 
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iianio and fomij the latter' being definite!}” the cgrporeal side 
of the future being, while 'name hints at the personality. 
'From name and form we, are led from experience of the world 
through the senses ^ to the desire, which leads to clinging to 
life, and thence ' to a further rebirth, the series thus 
iliogically including a, second rebirth, which is traced 
different causes, but the main idea being merely to show the • 
connection of miser}.' with life. An attempt to save the 
theory from tlie grave error of bringing birth twdce in, is 
made by ■Oltrarnare,'^ who ^ argues that the matter , ^ is 
coirliiied to an explanation of ’the existence' of misery, based 
on the arguments that man, is miserable because he 'exists 
'through being born:' he is born because lie belongs to the 
world of becoming: he belongs to that, world because he 
nourishes existence in himself: this he does because he has 
desires : he has desires because he has sensations : he has 
sensations because he comes into contact with the external 
'world: this lie does because he has senses, which act: 
the senses act because he opposes himself as Individual to • 
the nonself; this again he does because his consciousness is 
imbued witli the idea of individuality: this again 'comes 
from former experiences, which' in their ’ turn are derived ' 
from the lack of the correct knowledge. This is a tempting 
, suggestion, but it Js open to.th^ serious objection that it 
goes a good deal beyond what is recorded, and introduces 
in all probability too refined a psychology. Deiissenf goes 
so far, as to hold that the , system is the conglomeration of 
two .quite, different elements:-' -the last group of 'members 
■from desire onivards'is a forniulation of the^ ground of the , 
origin of misery : the group from the second ' to , the seventh, 
'explains- ps 3 'XhologkaIIy 'the growth of the , 'eighth, desjre, 
wdiile the coiicep'tion of ignorance Is- borrotved froin the 
Yedanta and placed at the head of the series. ' ' 

The only conclusion that can- be.drawm from the evidence ' 
,is that some of the conceptions of Buddhism, are very closely 

■ fornnik batiddhiqm 'ies Dq-me. Causes {Geneva, 1909 )'.' ’ 

■ t Ailgtmine 'Ges€lnckfe.:'d-er'PMl<fsqpkie\ I, Hi, 164-168. '-.His ’ 
view is that Vijnana is cosmic ' and; produces all reality.’ Cf* ,M'. 
Walieser, Die phUosophische- Gmndlage' 4es: MUeren ‘Budifhis,mi4S^ pp. ' 
but see Qldenberg, Buddha^ p. ,263 n. 1.'* . 
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ailied to those of the Samkhya. The most important 
correspondence is that in the conception of the relation of 
ignorance and the Samskaras, the impressions thus left on 
the mind, which cause it in the view of the Saiiikhya to 
attain ever new births, until at last the true knowledge is 
reached, and there ceases-to be the possibility of rebirth, as 
the source being cut away no more Impressions can be 
formed. This conception corresponds very closely with the 
Buddhist, and the use of the term Samskaras, which is not 
a very natural one, possibly points to direct borrowing. 
A second similarity of great importance is the precise 
correspondence of the two ideas, of the Sailikliya that the 
essential knowledge is to realize that anything empiric is 
not I, and of the Buddhist that it is essential to free oneself 
from the delusion that there is anything which is or belongs 
to the self. A further point of close similarity is the fact 
that both systems lay great stress on the conception of 
causality, and that they devote deep consideration to the 
nature of the world-process, though there is a great distinction 
between the Buddhist resolution of it into a series of 
impressions determined causally and the Saiiikhya concep- 
tion of nature. Here, too, may be mentioned the definite 
correspondence between the four truths of the Buddhist 
system and the fourfold division of the doctrine of final 
release in the Saiiikhya- Yoga. The latter falls under the 
heads of that from which final release is to be sought, final 
release? the cause of that from which release is to be sought, 
and the means to attain release, which are compared with 
the ■ medical heads of disease, health, the cause of disease, 
and healing. The four Buddhist' truths are misery, the 
origin of misery, the’ removal of misery, arid the means to 
its removal, which in’ pne Buddhist text are compared with 
disease,' its origin,, its. healing and' the prevention of 
recurrence, but the similarity is not conclusive of borrowing. 
Yet a further 'Striking parallelism with the Sairikiiya is the' 
attitude of. Buddhism, towards the end of endeavour. It . is 
perfectly plain that; this is not looked upon as annihilation, 
however clear if-is 4hat' it is metaphysically nothing else: 
the doctrine of the Buddha is full of the savour of Nirvana, 
and the repeated occurrence of that term in the epic suggests 
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lliat tfie expression was borrowed from the BralimaEicai 
speculations by the Buddhists* .Similarly in 'the case of 
the Saiiikliva, tlioiigh the attainment of knowledge m^ould 
real]}’ be the end of all real existence and nothingness, it is 
expressly recorded that this is not the aim of the seekers 
after the true knowledge,' wiio on the contrary attain 
isolation as something in itself enduring and perfect. 

These points, as well as the common possession of the 
rejection of the absolute, are striking, but at the same time 
it must be remembered that;, in addition, to the absence of 
the doctrine 'o& the Gunas, there is one other case of the 
first importance in which the Samkhya is very different 
from, and more advanced than, Buddhism. The S.amkhya 
goes to the logical extreme, in its treatment of the difference 
between spirit and all else, of attributing the whole of the 
apparent empiric existence to tlie activity of nature, though 
that activity is only conscious by the union of nature with 
spirit. It therefore postulates that there is no real union of 
spirit.and nature: and In this result it is quite logical, but, 
of course, at the same time it brings about its own refutation 
since, if there is no union, there can be no release. In the 
Biiddinst. view the release is regarded as a real one, not 
as something which is unreal and unconnected with the 
substitute for self In Buddhism. Nor has Buddhism an}'' 
of tlie imagery by which nature is represented as a dander ^ 
performing for the benefit of spirit, or the union of spirit’ 
and nature is regarded as the union -of the lame and the 
blin'ci In tins and in its elaborate series of psychological 
conceptions, it is clear that the Samkhya as we know it is 
far more advanced than Buddhism. 

It seems^ best,' therefore, ^ to draw the conclusion that 
Buddhism did not draw its inspiration from the Saiiikhya:' 
in tlie .form In which It appears even in the epic, for there 
the doctrine of the isolation of spiiit and nature' and of the 
three Gimas is, fully and completely evolved. We have’ 
indeed, no means to assert that the-Saiffkhya or its closely 
related Yoga may not have -existed' in gradually changing 
shapes long before it assumed- its ■' epic 'form,, and that there 
may not have existed a variety of its "development which' 
directly affected the growth' of Buddhism. But we have no 
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means to reconstruct this stage of Sarhkhj’a, nor can we say 
whether there fever .was a system under that name without 
the Guiias: the period from the Upanisads to the epic 
Saihkhya is a long one, and must have been marked by much 
intellectual activity, one form of which mav have been 
a doctrine which cannot definitely be named Sariikhya, and 
from which both Sainkhya and Buddhism are derived. 
That such an atheist doctrine should' have been evolved at 
an, early date is not in the slightest degree wonderful. 
There is abundant evidence of the plentiful supplv 
of heretical doctrines in India from an early date, and an 
atheist philosophy* can have hardly been open to more 
serious objection than an idealism which placed all reality 
in an incomprehensible absolute, and insisted that all real 
things were a mere illusion, t 


* The hlimamsa is atlieistic indeed, but it as a philosophy was 
doubtless held to be supplemented by the Vedanta. Nevertheless, 
hoM-ever, it shows that atheism was not wholly un-Indian, c'f! 
Ganganatfa Jha,’ 'The PTuhhdh&Td ^ysicv,t oj Puwd pp. 

SS-S. 


T There is, of course, abundant later evidence of the knowledge 
of Buddhist teachers of Saiiikhya, as in the case of Nagarjuna (J. H. 
Woods, Yoga System of Fatanjal-h p. xviii). That the Samkhya' 
system was known to the Digha Nikaya is disproved by Rhys Davids, 
Amencan Lectures on Buddhism, pp. 25£f. 



THE PHILOSOPHY OF THE GREAT EPIC, 
AND THE ORIGIN OF SAxMKHYA 

I HE process by which the Bharatan epic grew into the 
vast text-book of ethics and philosophy as well as of 
statecraft and strategy must have occupied some centuries, 
and there is every reason to believe, that the philosophical 
portions were by no means the first to be added. The four 
main sections of philosophic import are the Sanatmjata- 
parvmot the fifth book (chapters '40-4S), the Bhagavadgtta 
in the sixth book (chapters 25-42), the Moksadhanna in 
the twelfth book (chapters 174-367), and the Anugitd in 
the fourteenth book (chapters 16-51).' Of these the 
Bhagavadgila is beyond doubt or question the oldest, 
a fact which is clearly attested by metre and language alike, 
and even its date is very doubtful. . The latest attempt to 
estimate it is that, made by Sir R. G. Bhandarkar,* who 
l>a.ses on the,' fact that the Bhagavadgita, does not recognize 
the' \ yuhas of the deity, Saibkarsana, Pradyunjna and 
Aniruddha, an argument in favour of the Bhagavadgltd 
dating from at least the fourth century B.C. ‘ But the 
argunpit will not bear investigation, since it rests only on 
the view ih&t the, Bhagavadgtta must have accepted and 
mentioned that portion of the ,Ehagavata doctrine, had it 
been m e.xistence at the time, when \h& Bhagavadgtta 
■\vas fmally redacted, and this assumption has not an'v 
justification. A very different result wmuld be obtained if 
■we were to accept the theory that the. Bhagavadglta sham 
clear traces of the influence qf the Christian Gospels, but 
tliat theory rests merely on similarities of thought and 

1Q1 Minar R€ligio.us Systems (Strassburg, 

ivio J , p, X I. ■ ' 

illiiiitllilliiiiiii® 
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language which . may have their source merely in the 
essential similarity , of .human thoughtU^' Assmning that the 
BhagavadgUa: is’ of independent Indian origin, Garbef 
has 'endeavoured to show that it was originally a tlieistic 
tract, with a' philosophical basis in the Saiiikliya-Yoga 
system, and in this form belongs to the early part of the 
second centur}^ B,C., while in its present form, in which it 
has been affected by Vedantism, it' belongs to the second 
century ' ■ But part of ills argument rested on the 

theory that the reputed founder of the Yoga S-utra^ Pataiijali, 
was identical with the. grammarian, and therefore belonged 
to the second century B.C., and with the disappearance of 
this doctrinel his earlier date becomes extremely improbable. 
We are, therefore, left' to conclude that the BhagQtmdgild as 
we have it is ‘‘probably not later than the second century 
A,D., though, even' for that date there is no absolutely 
cogent proof. In any case, it may be assumed that its 
material is often' older, and the same considerations apply 
to the other philosophical portions of the Mahabhdrata* 

The philosophy -presented by the epic in the form which 
we have it, is "a .conglomerate of very different views, and,, 
what is most importmit, of very different views repeated in 
immediate proximity to ■ one another without any apparent 
sense of their incongruity. There is, however, one decided . 
characteristic 'wdrich holds good for the epic philosophy, 
and that is its'theistic' tinge, which constantly intrudes, and 
which is natural'in an epic which had a far more, popular 
appeal than had. ihe 'more pliilosopliical speculations which 
are here and there referred to in it* Hence we need not be 
surprised that -the idealistic interpretation of the Upanisads, 
which seems," ih:''all .empiric reality nothing but the self- 
iilusiop’of the;&ahmaa,,as represented only iu the feeblest 
degree the''epic^.''.and that there is no passage there which 
can fairly bey-$eh;%eside\ the. bold declaration of. the^ 
imiasvatatfi'Updni^^ (iv,-10), that nature is -nothing but, 


See' das Christentum XT.iibiiigen, 1914) 

pp, 253-2SS. : ' , 

t pic Bhagmadgtt4[(htiinig^ 1905), pp S£«64’. 

I See, Hf xxxjV24-U9, ; below, pp, 56, 57, 
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illiudoii, A'laya. On the other hand, the epic has often the 
ductriiie _ of flie deveiopment of the whole universe as 
a reality ' from the Brahman,' 'Tims the self is said 
235, 40) to send out from itself the Guiuis, the constituents 
of nature, as a spider emits ayveb, and the same idea of 
ih,e productive aclititj of the Brahman is found in other 
shapes. ’ Characteristic of this . strain of thought, and 
linking it closely with the Brahmana tradition,' is the 
statement (xii, 311, 3} that from the-Brahiiiaii was created 
tlie god Brahman, who sprang forth from a golden egg, and 
tliai this forms the body for all creatures. 

But la 'addition to this view, in which we have still all 
derived from one principle, there arises to promineiice- the 
view that nature is other- than the self, wdrich in tills aspect 
begins to receive frequently the designation of ■ spirit, 
Puriisa, though it is still conceived as cosmic. Tims we 
learn that nature creates', but under the control of spirit 
(xii, 31'4, 12), or tiiat spirit impels to activity the creatix^e 
elements, and Is therefore akin -'to them (xii, 315, 8). ‘ The 
question of the unity of spirit and reality is expressly 
■stated and denied in the Auaglta (xiv, 48, 6)’,, -and 
ydse where '(xii, 222, 15, 16) it is expressly stated that all 
activity rests in nature, that 'Spirit Is never active and that 
.it is merely, delusion when spirit considers itself active, and 
'it: is made clear that spirit is not one, only. The distfiictloii 
of spirit' 'as inactive and nature ,as all-productive is. 
'rccognmed in .the Bhagav^gitd (vi,,37, '19,, 29),, and is 
often entphasized, though in other 'places the idea is' found 
'that while creation and destruction are' the work' of nature, 
‘still nature . is really an emanation from the spirit, ' into ' 

' which it resolves Itself from' time toyime (xii, 303, 3 Iff).. • 

Tlie result of the davalopmeiit which ' transfers all 
■activity to' 'nature and, denies , it , 'to '^spirit' is to make the 
'latter the subjectof 'knowledge' only, that is, to make, spirit 
'a synonym _ for the abstraction of.- .subject from object in 
coiiclousness, anidea wliich'isy of course^ expressed among 
othex^ conceptions .in the Bfhad&a:i%ynka Vpanisad (ii, 4, 
1'4; ill, '4, 2; iv, -3, 15)^. ’ Tn .the,, (xiV- SO, 8ff) 

the distinction of nature, nnd. of' spirit as object and: 
subject' is expressed in The -.'.clearest 'manner, , and The 



TH'E,SAMKHYA SYSTEM 


subject is declared to be free from any contrasts^ without 
parts, eternal, - and essentially iincoiinectecl with the three 
constituents- which make up nature. In this passage and 
elsewhere the spirit iS' described as the Esetra-jiia, the 
knower of the place, as opposed to the Elsetra, the ^ body, 
and the relation of the two is described in terms which show 
that all activity belongs to the empiric self, while the real 
spirit is a mere spectator (xii, 194). In this aspect spirit Is 
set over against the twent}'-four principles of nature as tlie 
twenty-fifth, the former being the objects of, the latter the 
subject of, knowledge (xii,306, 39, 40). But the relation 
of -these two principles' is not detailed: it is a mystery 
which is therefore expressed in vague terms, such as the 
binding of spirit in nature, or again it is said in the 
Anugiid (xiv, 50, 14) that spirit uses nature as a lamp 
with which it enters the darkness: the two are connected 
like the fiy and, the fi,g leaf, the fish and water. But it is 
perfectly clear that final release comes through' the 
recognition of the fundamental distinction of the spirit and 
nature'; on this being attained all intermixture \?ith nature 
ceases for spirit (xii, 307, 20). 

On the other hand, beside this enumeration of twenty- 
five principles, which entirely declines to recognize the 
existence of any personal deity and recognizes a multitude 
of individual spirits, there stands a view which adds a 
hyenty-sixth principle. When the spirit ‘ realizes its_ 
distinction from nature, and attains enlightenment, it, as free’ 
from the Gmiasy recognizes nature as possessing, the Guiias 
and uiispiritual, and'lt becomes one with the ' absolute, thus 
attaining its 'owm. true.; self, free from' empiric reality, 
^unagemg'and,-ihim6r1:aL ■ In this condition, as all duality 
has di'sappe&ed,;. the spirit ceases, to have knowledge, which 
is; essentially-, a d'eSiiltnf multiplicity. ' From this point of, 
'view also- it 'i? ppisible; to: give-' an answer ;to''th© insistent 
problem souls, .and -to. .overcome the 

discrepancy :liclween-4he;yiews of aiiultiplicity aiid of unity* 
7he\sbuls -iii umion' .wirti nature are' 
■numerous, but 'as sbon.^ns they realize their clistinetioii^ from 
nature, theyb{alj..\b|€k-' into 'the tweiity-si.xth^ principle, 
which is the of all corporeal beings,, - the onlooker, 
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free from ilie Guiias,, whidi 'Caii -be'. seen' by no one who is 
connected wiih the Gurms 350^ ;^2-S, 26; 351, 2-4). 
I’lie lioliier.^ of thc'? view represent' the Yoga of the epic, as 
tlic iTiaiiitaincrs of the twenty-five principles alone represent 
the Saiiikh) a school. ’ 'The statement ; is several times made 
that the two sdiemes lead' to one end 'and are not 
Rind amen tally different, but this claini' is mode only from 
the point of view, of the 'Yoga, and ■ its inaccuracy is 
expressly shown by the discussion, in xii, 300, wliere the 
dilTerences of the two 'systems are.^fopnd to lie in the fact 
that the Sfirhldyva disowns '.an. Isvara, ■ wIiOc' the Yoga 
accepts one; •and the Saiiikhya relies. on reasoning, while the 
Yoga relies on the direct .perception of the devotee. This 
passage is oC imp-ortance also in sliowing the original force 
yf {he terms Sanikh^n and Yoga: the first must refer not 
iiierely to tijc enumeration of principles bm; to reilective 
reasoning:, while Yoga deoctes religious 'practices, aud in 
Fpcwirtl thtw^^inhciiig aider the ideal of freedom ip’ means of 
the adoirlioii of \'iiriotis devices to- secure iiieBtal exaltation 
aiK,! the serenince of rniiid from thiiigsT>f sense. 

The tendency to' obliterate' the distinction of Srulikhya 
and Yogo by insisting' on their woiiimo'u goal, and to remove 
the distinciion between thm ' and ..the '* more orthodox 
0panii:na,d doctrine' by attributing to the' YYga the Brahman 
as the iivaiil-j'-siKth , principle, is^a' .striking illustration of the 
tenckiW}' of the epic tobsee in all .the- pihilosopliic doctrines 
mere!)’ variations of the- Bralimaii ''doctrine of the llpanisads. - 
From the religious side^pt) the_.epic, the ' Samkhya system is 
strangely taken up ‘ into'' the '‘Bhagavafa faith by the 
equation of the four Vyiilms-Qf. the' supreme spirit 'Vishnu to 
four of the principles of the- Saiiikhya'. philosophy. Thus 
¥asudeva.iser|iia),e('l;to spirit', Saiiikarsafia to the liidiyidual 
.soul, pKKl}iimna to mind’, aijd Amruddiia to ludlvidiuitioii. 
The last three' emanate 'each, from his predecessor, and from 
Aruruddha coiiws BraIuiTa'n','andi,rpm hiiiithe created world. 
'The .wise reach the winity ''wibii 'the by- the„ way of 

return through AniiniddlKrj;Tr'a#umn'a7an(i Saiiikarsana to 
Vasudeva, and it is expressly''^ s'tated ■ -'that the ■ Saihkhyas ’ 

‘ as well as the Bhagavatas-; hold; this- belief. In the 
Bhagfi'vadgiiu hself dhe^ unity. ' of ''Saihklija and 'Yoga. is 
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insisted upon, and the Saihkhya doctrine is, at least in 
the poem as it now stands/* overlaid by the tv^ofokl 
doctrine that both spirit and nature are ultimately derived 
from the one and the same source, which, from the point of 
view of the Vedanta, is the Brahman, but from the religidus 
point of view is Krsna. 

In addition to the exposition of the fundamental 
principle of the Samkhtn, tlie difference between the 
subject and the object, there is found already in the epic 
many of the elements- which make up the classical system. 
Nature is repeatedly declared to consist of three constituents, 
Sattva, Rajas and Tamas, which are called Gunas, a term 
found in the Upanisads not before the late Maitfayani' 
(iv, 3; V, 2), In the A^zugtta stress is laid on the fact that 
these three constituents are present throughout all things, 
though in different degree. The three Gimas are often 
regarded as the fetters of the souls, since they represent 
nature, and one division of men given in xii, 348, presents iis; 
with the three classes of Sattvikas in wliich the quality of 
goodness prevails, Vyamisras in whom tlie Rajas ani:: 
Tamas, desire and indifference, elements are mixed with- 
goodness, and the Vaikarikas, in whom the quality of 
iudifference prevails throughout, and who, indeed, with a 
natural inconsistence from the normal doctrine, are declared 
to be devoid of any portion of goodness. A doctrine; of the 
' classic Sailikhya occurs not rarely, according to 'which ' the 
- qualities, of goodness, desire and indifference are character-': 
■; Me of the worlds -of the gods, of men and of beasts ami: 
plants, respectively, --and the Am4glM (xiv, 36-38)' 
'distingqishes -three. classes of beings according as through 
■goodness they advance -upwards to the' wmiid of the ,gods,': 
or through desire remain in the world of men, or -through; 
indifference descend to the W'Orld of beasts and plants. 

■ ' • From nature, /iii 'the' Saihkliya of the epic as in the 
Classical Saihkhy^,. are derived the various portions, of the 
.'einpiric;‘Wofld^‘but. 0 n thik subject therp prevails in the epic' 
an . abundant , profusion „ of "view- s.. _ It is clear that the 

* And perhaps '^6 see E. W. Hopkins, J,RAS., 1905 
pp; 384-3S9. A'-lb', , 
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rciltHriive i^pirit greatlj oceupitid itself in devising eiiumera- 
tioiis of the portions' of. the S€?lf: eight was a favourite 
nuinlicr, but the elements of the eight" differ. Thus in one 
version the}* are the hve senses, mind, intellect and the 
spirit, as Ksetrajiia (xii, 248, 17), in another for the spirit, 
Citia, thought, is substituted, and the spirit is reckoned as a 
ninth element (xii, 275, 16, 18). Even such an absurdity 
'is achieved aS when a 'complex of fifteen is made up of 
spirit, nature, intellect, individuation in two forms, as 
Ahaihkara, and Ahliimana, the senses, and their objects, aitd 
the whole complex induding spirit is derived from nature. 
It! xii, 313, however, we find enumerated, as derived from 
nature, the five organs of perception, the five organs of 
action, mind, individuation, and intellect, which in its 
substance corresponds with the products of the classical 
Sarhkl'i)*a, A nearer approach to the later doctrine 
is, however, to be found in the,. Amigitd (xiv, 40-42), 
where the order of development and not merely the 
results is given: from • the .iinevoived is produced, the 
great self, from it individuation,- from -it the five elements, 
from them, on the one hand, the qualities of sound, etc., and 
on the other the -five vital airs, while from inclividuatian 
arise, the eleven organs of sense, five' of 'perception, five of 
action and mind. . ■ , ' ' . ■ 

III: the epic the three entities, intellect, individuation and 
mind, have all often a. fully cosmic function: they are 
natural expressions for the activity of a personal creator, 
whether developed or not' from, the Brahman, and- as we 
have seen, arc adopted in this sense By the .Bhagavatas in 
the series of Smiikarsana, Pradyumma and Aniruddlia, 
though in that series . mind and ' Pradyuiima 'rank ' above 
individuation and Aniriiddha. The distinction, however, 
between I'Etcllect and indhriduation ,!s a slight one, and is not 
normal!}* made : rather it iswssumed that intellect per se involves . ' 
iiidiviciiiation, and when Both terms 'deCur it must be -Held that 
we have a result of a further process '-of 'analysis. ' Beside the . 
cosmic fiinctioii of these -powers '-'they figure -largely in epic 
ps}chology. Tlic principle of Individuation passes for a 

factor in will; and at other -timeB- describes the function of " 

attention: it is even-bv a'-faiseBbstraction further subdivide 
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eel and appears as two , species ^ tfie otlier being Abliimana 
(xlij 205, 24).; The other terms are variously explained, 
but it is a common idea that data are given b}’ sense, that 
the mind ponders upon them or raises doubts, and that the 
intellect decides {xii, 27S, 17; 28S, 17), while the spirit is 
a mere spectator, a viem’ which corresponds with the doctrine 
that Spirit is the subject wdthout which all these, psychic 
•processes^ would be blind and unconscious. On the other 
hand, stress is often (xii, 311; xiv, 22) laid on the fact 
that the senses' require the operation of mind to 'produce 
perceptions: without mind there is no result, but equally 
without the senses mind is empty. It accords well with this 
view That to mind is .attributed the function of dreams. _ 
Mind also, in xii, 313, is brought directly into connection 
with the organs of action, to which it must be conceived as' 
conveying the commands arising from the decisions of 
intellect, but in xii, 299, 20 the function of acting towards 
the organs of action as the mind acts to the organs of 
perception is attributed to strength, Bala, a conception 
wliich, however, is not ' maintained. 

The intellect is often, as in the Katha Upanisad^ 
compared to a charioteer, whose reins are mind and vrhose 
horses the senses. The traveller in the chariot is in the 
.{xiv, 51, 4) declared to be the Bhutatman, a 
conception wliich corresponds roughly to the psychic 
apparatus of the classical Samkhya wdiich, consisting of 
mind, individu^ion,.- intellect, the ten senses, the fine 
elements and the subtle portions of the gross elements, 
accompanies .the spirit in all its transmigrations. There iSj 
ho-wever, no trace ' in the epic of a precisely corresponding 
enumeration' of entities, as forming part of the Bhutatman, 
iorthO'epic often* 'does^- not 'recognize the fine elentents-at 
allT' ^ Other terms, for. this migrating apparatus are Linga, 
winch, • however, , also .denotes the gross corporeal body, and 
Retah*-§arira, seed ';bpdjv, which' recalls the doctrine of the 
classical' 'Sailihhyaj;;;th the gross' body is produetpd from 
thebeed of; the subtle portions of fhe 'gross' elements, which, 
form part' of the-'psjchic' apparatus. 

See O. Strauss, Oriental Journal^ xxvii, 257-275, wbo, 
!io%vever, overstatesyheieasev; - 
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Tte absence of tlie fme elements, Taiimatras, from tlie 
epic, resulls In a different p^ositioB in tlie series of evolution 
for the gross elements. Occasionally these are derived 
direclJ)' from the absolute being, following the doctrine of 
the raitUrlya Upanisad (ii, 1), or from mind,, but their 
normal source is 'the principle mf individuation. From the 
gross elements spring their Vi^es'as, distinctions, the term 
’given to the specific qualities- which 'they possess. In the 
classical Sailikhya the introduction of the Tanmatras 
reduces the gross elements to an' inferior position: the fine 
elements are without distinction, Avlsesa, probably because 
each element consists of its own nature alone, while the 
gross’ elements now themselves bear the term VIsesas 
ap])areiitly because they each contain portions of the othep. . 
This theon’ of the mixing of elements is found in the epic, 
Ijut there is also found the very different theory b}’ which 
the elements, as in the Taittiriya Upanisad arise each from 
tlie less complex, the lowest, the ether, wdth one quality, and ' 

■ the liigliest, earth, with five. 

' It IS characteristic of the close affinity In many respects 
the classical Saiiikhya and the epic^ philosophy that the 
vital airs, Pranas, areof comparatively little importance in 
the laUer: the former reduces them to the united working of 
mind and the senses, while on the other hand the Vedanta 
preserves them as independent elements, and attributes to them- 
the function of preserving the vegetative life. The epic 
mentions them often enough, but 'its accounts are too con- 
fused to, allow’ of any clear idea, of 'their function mr of the- 
value attributed to the fiwe varieties, Prana, Apana, Samana^ 
•Udaiia, and Vyana. Similarlyq the epic makes little of the 
wtoiiceptlon Jfva, soul, which resolves, '-itself' either 'into ; the 
Atman with the psychic organs_of the _ Vedanta, or the. spirit 
with its psychic apparatus^tn the Saffikiiya. ' ' ■ 

In' the ethics- of Jhe epic', there :prevails even .greater 
variety of doctrine iiiail' In- the -more iiietaphysical views^ 
The doctrine of t,ninsinigration/a-nd the theory that' all actidp 
is strictly conditioned by action in a." previous life is miti- 
gated and interfered with'" by the' doctrine of Imtiian action . 

.See E. W. Hopkiiis;V.BJX W06,;pp. 581-593/ 
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and free- will j and is further complicated by the belief in the 
saving power of devotion to God, and his power to help. 
The fate of the souls on death is described more or less 
closely in accord with the doctrine of the Upanisads: there 
is the way of the gods, which leads to the world of Brahman, 
audio freedom from transmigration; there is the way of 
the fathers, which is the fruit of good''deeds and leads back 
to rebirth on earth; there is the third place, rebirth as a beast 
or a plant, .and there is also the possibility of punishment in 
lieli Final release can be obtained either by knowledge in 
the form of refection, the Siiiikiiya way w^hich uses the 
means of perception, inference and scripture, or by the prac- 
tice of Yoga, which results in an intuitive perception of the 
final truth. The truth takes twm distinct forms : in the one 
case the end is the recognition of the identity of , the 
individual self and the absolute, which results in the 
possessor of that knowledge becoming the absolute;, for in 
the strict sense the individual self is, as in tlie Vedanta, the 
absolute self, and not a part of it, or at least the individual 
is merged in the absolute, if, as often may be the case, the 
feeling is that the individual is for the time at least real, and 
release is a merger rather than an identification. This 
state of identification, or merger, is the state of supreme 
bliss, though past all comprehension and understanding, 

' which is styled Nirvana. On the other hand, there appears 
often in the closest connection with this view' the more 
properly Samkhya view of the goal being isolation, and the 
saving knpwledge'not that of the unity of the individual and 
the absolute j, but the realization of the distinction between 
self as spirit and nature. The result of this knowledge, is 
■'the' .freedom; of the spirit from all individuality^ and all 
'consciousness, the spirit being freed for ever (xiv, 47, 

This is not merely -.the .aim of the followers of Samkhya,, but 
of the Joilo'warsyof Yoga also, who, despite their acceptance 
'pi an iSvara, dwotion'to whom by meditation upon him is "a 
•powerful assistance; to final release, nevertheless in/ their 

isolation of -the. souls from' 

, nature, not at. Union with- an absolute. ’ : ' ' . ^ 

' Not only has..tlie epic 'the terms Saiiikliya and Yoga both’ 
li.y their more 'gepe^I sense, and also as denoting the systems 
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witii hventA’-five and twenty-six principles, respectively, but 
the names of three teachers, who are given in the last verse 
(3f ilie Sdilikkya Kilrika as the handers 'down of the system, 
duly appear in xii, 3195' 59 as teachers of the doctrine wdth 
a twent3’'"fiftli spiritual principle along wjth Jaigisavya, 
Asita Devala, Para^ara, Varsagaiiya, Bhrgu, Suka, Gautama, 
'Arstisena, Garga, Narada, Pulastya, Sanatkumara, Sukra 
and ' kasyapa. Of the three mentioned here and in the 
Kdrika^ Kapila plays a great figure in the philosophy of the 
epic: he is authotitaiive in all philosophic matters, and his 
teiugs are of the most diverse kinds. In the strict sense of 
tlio w’ord he is, indeed, the only founder of a system 
rec:ognij?:ed in the epic, the other persons being either 
gods or his disciples, He himself is identified^ with Agnl, 
with $iva and Visnu: he also appears, as in the ^vetdsvatara- 
V paiiisad (v, 2), as identical with Hiranyagarbha (xii, 339, 
68; 342, 95). Moreover, Asuri and Paficasikha appear 
also in x;U, 218, 14, as. teachers of the doctrine of the 
Brahman. The .system of Paficasikha^' is developed in great 
dcdail in xii, 219: not only has it in detail no special con- 
. mctlitn tvith the Samkhya, but in its fundamental principles 
it m not Sailikhya at all; on the contrary, while the separate 
..existence for the time being of the individiiai soul is asserted, 
it is expressly made dear that it -fiows as a stream to dhe ' 
4}.ceaii, and that at the end it is merged in the great ocean of 
l)eing and embraced on alT sides, losing then consciousness. 
As the deer leaves its old horn, or the snake its , worn-out _ 
'skill, or the bird the falling tree, so the ffeed, soul, abandons 
its woe, and goes, on the perfect way, leaving behind plea- 
sure and' pain without even a subtle body. In addition to 
this exposition of the doctrine of Brahman without illusion, 
Paficasikha differs in, hi$' psychology from ' the orthodox 
;Saiiikhya: he holds the belief in the, -existence^ of power as 
'the sixth organ with the organs, - of action, corresponding to 
mini as the sixth of the '-Organs of . perception/ He also, 

. holds that, activity is 'produced by .the-combmed result 'of 
•'knowledge, heat and windn^the. first’ element produces the 
senses and their objects,.- separate ' existence, perception 

■ . See E/vV. Hopldnsy pf India, pp. -1490;., 
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and mind; heat produces gall and other bases; wind 
produces the two vital breatlis'. Further, lie discusses the 
question of the nature of ‘deep sleep and the fact that 
the senses are not then reall}’ active. In both these 
respects, the importance attached to the vital airs and other 
physical bases, and in the stress laid on the question of the 
nature of deep sleep, PahcaMkha is truly' Vedaiitic and 
not an upholder of the Saiiikhya. 

The degree of faith which can be attributed to this 
account of the views ,of'Panca§ikha can be judged from the 
fact that in xii,,321, 96-112 we have a different account of 
the vieivs of .that sage, Here there are thirty principles, 
with God"^ superaddei They are the ten senses and mind, 
power being ignored:' intellect, Sattva, individuation, the 
general disposition, ignorance, the source, the manifestation, 
the uniiication of doubles such as pleasantness and unplea- 
santness, time, tbe hve gross elements, being and not being, 
cause, seed and power. The source of all these factors is 
the unevolved, which is evolved by means of these principles, 
and as evolved is the individual. The way of life to be 
sought is renunciation. Yet another account of the 
principles is given in a version ascribed in xii, 274 to Asita 
Devala, but the details of this version deviate more and 
more from any normal schedule, the organs of knowledge 
being reckoned at' eight, ’ 

, The question arises whether we can, on the strength of 
' these ‘notices, ' attribute any serious value to the- tradition 
preserved m'p,e[Samkhya Karika. The answer as regards 
Kgpila and Asuri'can'hardly be in. the affirmative,, in the' 
sense dhat' "the not-ice'"of the KariM receives any support 
yfrom, :th.e -epic.; ' If; there was ever a - sage, Kapila, who 
' expounded; philosophy; he had disappeared “ into ' a mass of 
obscure tradition at pn early date. Moreover, dliere is grave 
doubt to suspecfhist- real existence at all,1n view of the fact 
that fe may the, use of -Kapila in 

tM ‘^vetasp^t^rk''tffdmm^ as a description ' of 

Himnyagatbha..:_J’.Thfe,TiieiihdodJ.s.^i Kapila. is. 

* See E..W. Wopkms,'Gf:mt'.'E-pic &f Indm, p. 152. F. O. Schrader 
. dxwiiv 106, Uvi)! suggests mstead nature and spirit, but 

' this seenis -an error:' ' ' i. 
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merely that of a divinity 'wliich Las, for whatever reason, 

, been associated closely with the Saihkliya philosophy in its 
atliciHStic form, though , it is ■ essential to , note that, the 
association is not epic, in which Kapila is by no means 
exclusively an expounder of 'the Saiiikhya, and where there 
prevails the vague idea that the Sathkhya is at bottom quite 
‘ 'consistent with belief in the Brahman, Asuri Is a . mere 
name, and we cannot possibly.-accept him as a historical 
philosopher without more proof; The epic asserts that he 
taugid Paficaiikha, -whence no doubt' comes the statement in 
the Jufrika, ^ • 

, The case of Pahcasikha offers more difficulty, and he 
has often been treated as an authentic teacher: indeed, the 
Cluiiese tradition'^' attributes to him the work known as 
SasiMmilra, though doubtless b}* an error. There has been 
seen a certain similarity between the doctrines attributed to 
FaiicaihTha in the few' passages quoted from him in the 
commentary on the Sdmkhya Sfitra and doctrines expressed 
in the epic. Thus his view of the -infinitely, small size of tlie_ 
soul ma}’ be compared with the same doctrine expressed in 
xii, 346, 13-13, and his view of the unenlightened individual 
with that expressed in xii, 310, but these comparisons do 
not carry us any further, as they do not by any means 
connect even the Pancasikha of the epic with the reputed 
Pancasikha of the school tradition. The only conclusion 
■ available is that the identity of the presumably actual 
teacher meiitioDcd b}' the commentators and the epic 
Pa3ca§ik.ha is not proved, and, that the latter,. ^ at , least, 
certamiy ' did not teach as he is represented any ‘single' 

- doctrine, and certainl}- not a Samkhya one» We have, .there- 
fore, two possibilities open to us: either we can assume' that ' 
the name, -Pancasikha, was that of an ancient sage, perhaps ' 

. as juay be indicated by Buddhist evidence cited -belpw, , 
OTiginally a divine personage,, to whom, as -to. Kapila, foiy 
■reasons 'Unknown to us,; certain, doctrines %ere ascribed, just" 

- as, for instance, Sanatkumara', clearly a divine being, is cited _ 

-■ qs an authority 'in the epic, or-- that ' the , late ■ epic uses the ' 

Bidhtin 'd’^Extriine Orien^iYj SI 

sq; Tiixen, p, 14. 
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name of an actual - teacher of high rank in the Samkhya” 
Yoga school, hut simply ascribes to him doctrines at random, 
indifferent to their inner consistency and still more to their 
. consistency . with the views which were, actuail3c,hdd,..,by„,„the„., 
teacher in question. In the latter case the question arises 
whether Paficasikha can be dated early enough to render 
plausible his appearance in the epic, which was practically 
complete ,by 500 A.D. even as regards the philosophic 
portions, and which probably contained these sections much 
earlier than that 

The information ’which has been preserved as to the views 
of Fahcasikha is fragmentary, but not unimportant, and 
the definiteness of some of these opinions suggests a real 
personality. The same impression of reality is borne out 
by the fact that Vacaspatimisra, in his commentary on the 

Sutra^ regularly identifies as his views certain remarks 
quoted as from the teacher by Vyasa in his commentary, and 
that views are expressly given as his in the Samkhya 'Stfira, 
He appears also, if we may Jrust Yyasa and Vacaspatimisra, 
to have styled Kapila the Adividvan and to have asserted 
that he taught Asuri, but he does not hint that he himself 
was the pupil of Asuri, a fact which discredits the assertion 
of this fact in verse 70 of the Samkhya KdrikL From the 
form in which his views have been preserved for us* It 
would clearly seem that he wrote a work in _ prose Sutras. 
The account of the three Gunas attributed to him in the 
^ comment on ih.t .Smhkhya Sutra (i, 127) is perfectly in 
keeping with the normal Saiiikhya-Yoga view, ' and his 
doctrine of the xeason of the eternal connection of spirit and ' 
nature quoted in the Sutra (vi, 68) is the obviously correct 
one/ that it is due to lack of , discrimination, a vie%v much 
' mbre- thorough than the reply of the teachers generally that 
it' tes caused by works or that of Sanandana, who is else- 
where unknown, that it was caused by the internal body or 
psychic’' apparatus, since clearly the first ‘answer merely, 
gives a 'proximate 'cause, and the second' not even a cause,' 

....■butJhe mere iorm4h.wMch,iIie.,,,nonrie£tion^,,, expresses 

' Further, it is certainlyTii better agreement with the view 'of 

See Faga S&m'.Bhishyu^ U 4; Samkhya v, 32 vi, 68, 

See also Garbe, ‘R.'van Roth. pp. 75fi. 
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many spirits in the Samkliya that each should be regarded' 
as iitomtc, as is expressly*' recorded in -the Yoga Sutra 
coiiimeiitary {i, 36) as the view of Pailcasiklia : failing the 
recognition tlnit the spirit must 'be considered as not in 
space, which is not achieved by any ^ school of Indimi 
philosophy, It is clear that with an iiiiinity of spirits 
the doctrine of their infinite extent is difficult, and it is 
prolxibk enough that in this view, which is accepted 
^ tlirougiiout the rest of the history of the Sailakhya, there is 
' be seen a trace of the influence of the Vedanta. 

, While ’this doctrine’ points to the early date of Paiica^ikiia' 
'III the Saihkh}*a school tradition, it would be an error to 
place his date unduly high, for in the Samkhya Sutra 
(\\ 32) he is cited as gi%dng a definition of Vyapti, pervasion,; 
whicli rests on the basis that intellect, etc., and nature, etc,,’ 
stand to one another in the 'relation of what is to be 
supported and the support. This definition shows that^ 
Paiicasiklia 'must have been familar with the terminology 
of tlie Kyaya school and, without postulating that he must 
have known the /Vyuyu Darsana as preserved to us, if 
indicates that he does not belong to' an early period, for the 
Nyaya school is certainly, along with the Vai^eisika, the 
latest of the orthodox systems, being barely known even irr 
the latest parts of the great epic. This fact harmonizes' 
well wdtli the fact that his style agrees most closely with 
that of the wwiter Sabarasvamin. whose period has been^ 
fixed 'by Jacob! t as comparatively late, perhaps the fifth 
century A.D., There Js no reason to place Paficasikha ,so 
late as this: it is most, probable that he Is older than 
lf^varalu;§na, who is not to be dated after 300 A.D. The 
date of /die 'first century A. D., ascribed conjecturally to 
Paficasikha by Garbed may therefore be regarded as not' 
excessively early,: the evidence for ' the present hardly' 
carries iiim- .beyond' the second ’.century A.D. 'This date' 
.would leave Jt /ipeii for Ms fame to become distorted and 

J. H. Woods, System = of 'P.ut'anjal^ p. '74,' suggests that' 

/Paiica.^ikh;fs view was not genefal/'but referred' only to some parti-. 

' cufer stage of the self. This is doubtful,' ^ ! 

t xixi, 24. ' i Satkhhya Phiimophie, p. 34. 


44 ' ' ; ; THE' SAMKHYA SYSTEM 

for strange doctrines ,to be ascribed to him in llie epic. It 
is, iioweter, in keeping with his indep>endent position that the 
epic should ascribe to him the older doctrine that the gross 
body was composed' of all five elements, as against the theory 
of the Sdmkhya Sutra that it was made up of one only, the 
other four serving merely anciiiar)' purposes. 

In the Buddhist texts,* not only late but early, there is 
mention ' of a Gandhabba Faficasikha as in the vicinity of 
the Buddha.: it would probably be unwise to see in this 
personage a refiection of the historic Faficasikha, as It would 
be necessary to bring down the affected texts very low, or to 
see in it an interpolation. The si.niilarity of name is there- 
fore to be regarded as accidental, for it is most improbable 
that the man should derive his name from the demon. 

Another teacher of Yoga who is mentioned in the epic 
is Jaigisavya, who, according to the Kurma Purdna^ was a 
fellow pupil of PaficaMkha. The one certain piece of 
information regarding him contained in the commenta.r}’ on 
the Yoga Sutra (iiy 54) shows him as a teacher of Yoga 
doctrine. Flis reality is, therefore, assured in a very different 
degree than that of Sana, Sanaka, Sanatana, Saiiatkumara, 
and Sanatsujata, who with Vodliu are given as teachers in 
the epic. Of these the last only, in whose name a degraded 
form of Buddha' has been seen,f but wdiolly without ground, 
appears to have any historical reality : the list of Saihkhya 
teachers to whom an oblation of water is dail}' offered by 
the orthodox Brahman includes his name after Kapila and 
Asuri and beforo Faficasikha, while an atharva Pariri^ta 
places' him -even, before Asuri. It would ^ be unwnse to place* 
any faith on ..these; evidences of chronology, but it i$ worth 
noting that the Chinese translation‘of .the commentai}* on the 
'Sdfhkhya- :Kankat suggests a series ■ of 'teachers in which 
'after Pafica^Mm -.come ^Garga, and Uluka, or perha-ps 
/Yqdhu,, before Yairsa apd ISvarakr.sna, ' 

. In.- 'the law'bpokbof ^ Manu, which is' conteinporaneoiis 
. ’ with 'the main body.of the ■didactic epic, we find the.Sainkbya 

t Weber,.cited'.b^'’Gafbe, op. cit. p. 35 . 

$ Bufktm-d^.'EcdhlPrmqm^ d^Extrime Orient^ Iv, 5^. . ' 
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doctrine never mentioned \by' naiiiie, 'biit in a number of 
points there are clear coincidences, with the classical 
SfuliklB'a. ‘ Thus the number of forms of proof allowed is 
three (kii, 105), the three Gunas are described elaborately 
Cx;ii, 24-52) and in tlie first book there is a creation myth 
which has a tinge of Saiiikhya .views; In it, from a dark 
incomprehensible world, arose the absolute being Svayambliu, 
who , created Tli® waters, from 'which sprang a golden egg, 
,in which, as the god Brahman, the creator came into being. 

in the egg for a year, he came out and from its 
- shell he fashioned the heaven and earth, the' place between, 
and the ocean. Then -he produced from himself mind, , 
described as being and not being, then individuation, then 
the great self, all that is made uip of the three Gunas, and 
the five senses to grasp objects. From fine parts of the ' 
five senses and inind, mixed with portions'of his own body,' 
he created all other things. The account is clearly by no 
means definitely Samkbya, nor can it be regarded as of 
special importance in the' history of the sj^stem. The, text 
contains many other much more Vedantic traits, and its 
irnpprtance lies In the fact that it illustrates by no means 
badly the confused philosophical speculations of these 
.popular texts. The same phenomenon is not rare in 'the 
Dharma Siltras-aiid Smrtis: that of however, contains 

in chapter 97 a clear distinction between" the spirit and the „ 
twent}'-four .other principles, it enumerates the three Qimas, 
and some of its verses (xx, 25) ishow a marked similarity 
to Gaufiapada^s ■ commentary on the second verse of the . 
JiifikL 

The Puraiias show also traced of, the influence of 
doctrines . similar to those of the epic. The cosmological., 
accouiits of these .works contain here , and there approxima- 
tions to the evolutionary '.series of the Saiiikhya, and they,^^ 
agree 'with it in die doctrine of the three Gufias, but thi.*-;' 
point' of view; is in them' associated ''to some-, extent HWlii 
conceptions^ taken 'froin the , illusionist doctrine 
^ Vedanta, and far more with the doctrines of the sectariam 
Vaisnava or PaSupata schools; , Thus’ in' the Visnu Purim-y. 
wliile we find 'both nature and '"Spirit described in terms 
appropriate to the Sailiklij-a ’ prihdples, it is declawi that 

^ ■ '' ' ■ ' ^ ; '■ 4 ' ", 
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VisnUj as supreme spirit j is one not only with spirit but 
'with nature, and with time. The Matsjfci Pur an a again 
finds that the three Gunas in tim great principle are 
identical with Brahman, Visnu and Siva* Naturally' these 
and similar views'^ in the Puranas give us no information 
of worth as to the antiquity of the Samkhya system or its 
- primitive character* 

The question inevitably arises as to the nature of the 
system of Sanikhya taught in the epic. The view adopted by 
Garbet is that the Samkhya of the epic is merely a popular- 
izing and contamination of the true Samkhya, which he 
considers is of too individual a type to have been produced 
except as the creation of some one mind. As he holds that 
this ingenious system was in vogue before the rise of the 
epic, or at least before the epic took its present shape, it is 
natural that so important a philosophy should have left its 
traces unmistakeably in the epic, and equally natural that 
the form in which it appears should be one far removed 
from the precision and clarity of the true system. To this' 
argument the most serious objection is the fact that there is 
no real evidence that the Samkhya philosophy existed as' a 
complete whole as early as the period of the epic, say 200 
B.C, to 200 A.D., the evidence of the priority of such , a 
system to Buddhism being, as has been seen above, far from 
.cogent* Nor again is there really any sufficient ground to ‘ 
hold that the Samkhya system is the bold and original 
product of a single, mind. On the contrary, the system on 
close examination can' be . seen to be a somewdiat illogical- 
_ reduction of principles- which are expressed, in the Brahmaii- 
; philosophy of the Upani^ads, and in opposition to the theory 
of a, rapid development must Be set the far/ more probable 
'theory of slow grdwthywhich can , b® dTaced through the' 
later TJpanIsadSj tlit'Kathu nnd the which, 

have clear traces of .the'" cloctrine of ‘evolution of principles 
iti the Samkhya mannep - Moreover ifj as is supposed, the 

Ptirui^ and ’"Pmkrtr are 'Often identified with -the , male and'- 

',’die Tantras Prakrti 'and "'Bakti are ‘‘ one' and the same, the creative ' 
;l5rst principle wHich'is -exalted .even over the supreme deity. 

f Sivi'khya. PMlosd^m^ pp. 47-53. 
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full Samldija sy steal was Ail, before the epfCj It is 

decideclh’ strange that the epic should practically' ignore 
tlie doctrine of fine elements 'whicii that system lias so 
clearly. On the other hand,, the 'terminology applied in the 
Karikd to these line elements, and to the- gross elements, the 
first being described as Vi§esa, and the latter as Avisesa, Is 
decidedly iinnaturai and curious and contrasts sharply with 
the simple description of the gross elements and their char- 
acterlsticsi, Visesas, in the epic 

A very different theory of the epic Saiiildiya -is presented ■ 
by DaMmann.'f' In his view the epic is not, as is usually 
supposed, a heroic epic into which there has been put at 
various times vast masses of didactic and unepic material 
From its earliest period the epic was, he holds, not different 
from what it now is: it was essentially a book of customary 
law and usage, which the epic tale illustrates. It follows 
from this view that the epic is held to be of great antiquity, 
and that in place of seeing in it a heterogeneous mass of 
contradictory views, we must see in it the expression of , one 
single' doctrine. ■ This is the epic Saiiikiiya which represents 
the development of the' unsystematic teachings of the early 
Upanifads. It is essentially a science of the Braliman, 
'Brahitta%ddya, but it is at the same time 'based on logic, 
Anviksikl, and while it never abandons traditional foimda- 
I'ionB— only , once, and that on the doctrine of Ahiiiisa, 
whicii he supports against- tradition, is Kapila pronounced 
the' holder of an unorthodox view in the ^ epic-™-stilHt freely 
Uses die processes of reasoning. 'Its special aim is the 
investigation and^ setting forth of the number of principles . 
involved and their evolution from, tho absolute,' It Is athe- 
istic merely in the senSe that it. denies any personal; deity • 
such as that accepted by /the Yoga,‘j3ut not in the sense that 
it denies the absolute and impersonal Brahman, ' which 'on 
the contrary it unquestionahiy recognizes, and m which the 
individiial soiiHmds Nirvana-; , But beside- the absolute it ' 
recognizes the existence of. a material nature, which is tfie 
source of the manifold character,, of , the '.empiric self, since . 

* Nirvana (1897) Saikhhya.PhUosa-phie (’*1902), Ch'A, E. 
Gougb, FhUhsapky a'j the. Vpanimds^ pp;' SOOff; 'S, K, Belvarkar' 
Bhmd$rkir C^minumomtim Kglumc% . , 
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tlirougli it the absolute becomes multiplied , and it sets 
itself to define in detail nature and its workings. It is 
merely in its substance a clearing up of the doctrines which 
are contained in the older Upanisads, such as the 
Brhaddranyaka and the Chdndogya: these texts lay great 
stress OB the fact that there is one self or absolute, and that 
all else is not true reality, and that it is a mistake W'^hich 
leads to transmigration to believe that the empiric is the 
true reality. But these Upanisads do not deal distinctly 
with the nature of the empiric reality : the question whether 
it is merely an illusion is not discussed and the doctrine of 
mere illusion is not set out, though no doubt the extreme 
stress laid on the unreality of the world of experience, from 
the point of view of true reality, tends to render the growth 
of this doctrine not unnatural. Ultimately the epic 
Sarakhya with its logical theory of the Brahman becomes, on 
the one hand, the classical Samkhya -which has learned to do 
without the Brahman, and on the other hand, by the laying 
of increased stress on the unreality of the world is developed 
the illusion theory of Samkara. Dahimann traces the origin 
of the theory not merely back to the older Upanisads : he 
sees in the hymn of the Rgveda, x, 129, the creation of the 
universe from an indefinite substance described as water by 
an absolute already existing, and he considers that^ the fact 
that the Atman is called the twenty--fifth in the Satapatha 
and Sdnkhdyana Brdhmanas is a foreshadowing of the 
twenty-four principles of the Samkhya other than the self, 
%vhile the three Gunas he finds adumbrated in the Atharva- 
' uedai where (x, 8p43) mention is made of the nine-doored 
Totus With .three coverings in which there is a soul, a theory 
which has, as we have seen, 'no probability. 

, _ 'it is clear that 'the theory of Dahimann is extremely 
• ingenious, and it is;of minor importance that the efforts to 
- trace the tw’entjvfifth- principle as. Atman is probttbly based 
on the. mifstaken rendering-of Atman as self instead of trunk , 
of the bo<iy,/ as ‘opposed’, to the hands, feet, fingers 'and toes, , 
which are the 'Other twenty-four principles. It is a different ' 
’'thing to' conjecttire'" that . this fondness for the' number 
. twenty-five wHdi is •'often ' seen in the Brahmanas, where 
I^rajapati is described a#’ twenty-five fold, is not^one of the 
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sources of the doctrine that there are. principles. 

Blit the attempt to hold that the epic 'is. a unity and that it, 
teaches a liriJtariaiV philosophy is one which offends every 
canon of criticism and commonsense, and the main 
doctrine that the atheistic Samkhya is really a doctrine 
which accepts the Brahman, but 'denies the personal deity of 
the Yoga^ is a tour de force. The epic^ which certainly is 
devoted to the doctrine of the Brahman and to the reverence 
of great personal deities, on the other hand, certainly tends to 
regard the Sariikhya system as a sort of Brahmaism, but it 
is pcrfecdy obvious from the epic 'that 'the system itsedf was 
not one of this kind at all The -truth of., the iiiatte.r is 
much better expressed by Hopkins, who finds in the epic the- 
traces of at least six systems, Vedic orthodoxy, Brahmaism, 
ie., the doctrine of the Brahman but without the illusion 
theory, rarely the doctrine of the Brahman with the illusion 
theory, the Samkhya, the Yoga,' and the^ Pasiipiatas and 
Bliigavataa, sectarian worshippers of Siva and Visnu 
respectively,- who adopt in their systems a good deal of 
■Sfiiiikliya-Yoga philosophy.- - ' 

The rejection of Dahlmaiinbs theory of the existence in 
the epic of a Sartikliya which -acknowledged the absolute 
, instead of reducing all to spirits and nature, as being totally 
uiiliistorical, leaves open the question whether such a doctrine 
Is the basis of the Saiiiklqva of the epic in the sense that 
that system is a development 'from'n philosophy ivliich 
recognized the absolute. The alternative to this theory is 
the view that the Sahkhyais a, conception based entirely on 
the view of the difference between subject, and object, and 
that thia_ conception was formed independently of the 
existing Atman-Brahman philosophy, or at least in conscious, 
reaction from it. Stress has been laid by Garbef on the , 
un^Brahmaiiic character of the Samkhya philosophy, and he 
; has attributed it in -large measure to ''-the influence of the; 
K,s£itriyas, The force of this argument is greatly diminished 
■ by' the'' fact /that Garbe Is, _ also inclined to attribute the 

'Hopkins, Great Epia of India.^ p, SI. 

t Smhkkya Fkiloiopkiej' x)p. -Bo J, S, 'Speyer, Die inrUscJic 
Themophii, pp, 64, W7, 
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Brahman doctrine in large ■measure to the same iiiilueiicc, in 
which case it seems impossible to treat the Saiiildiya as 
markedly opposed In its basis to the Brahman doctrine. In 
any case, the arguments for the un-Brahmaiiic character of 
the Saiiikhya are wholl}' devoid of weight. The homeland 
of the Saihkhya is placed in the east by Garbe, on the ground 
that Buddhism, which w-as in his opinion derived from the. 
Samkliya, flourished in the east, and the east was^* certainly, 
less completely subjected to the inSueiice of Brahmanism 
than the western middle country. The argument, however, 
is subject to the grave defects that the dependence on the 
Sariikhya of Buddhism is not proved, and that, if it were 
proved, the fact wmuld merely' show' that the Saiiikhya at the 
time of the rise of Buddhism v/as of great importance In the 
cast: it could never show that it was flrst produced in the 
east. Nor can any weight be allowed to the argument that 
in Kapilavastu, the birthplace of the Buddha, W'e are to see 
the name of the towm of Kaplla the founder of the Samkh}'a 
philosophy. I'hat Kapilayastu really meant the town of 
Kapila, and is not a name drawn from the description of 
the place, as suggested by Olclenberg"', is very doubtful, and 
even if the name -referred to a Kapila, that this Kapila was 
the Saitikhya sage is an idea which is not hinted at in the 
Brahmanica] tradition, wdiicli says nothing of a tmvn 
connected with and named after him. 

Other arguments for -the un-Brahmanic character of the 
Saiiikhya adduced by Garbe are the facts that the Sarhkiiya 
and’ Yoga, Jdasupata and Paiicaratra and the Veda are set 
side by side as diferent .systems in xii, 349, 67, and that the 
SSiiikhva and Yoga are mentioned (Ibid. 16) as two eternal 
systems beside all the Vedas, This, how'ever, merely, proves 
'that these" 'Systems' differed from .the Vedic 'tradition, not 
that; they ■ were-, ppppsed’’ to. that tradition or 'that ,tlie 
sup|)Ortars -nf ‘the'\jviews'/,.of ■, these _ philosophies were 
(ih-Erahmanical as.weliave already seen, aj3pear$ 

.but .once in ‘conflict’ with.;,- the ' Vedas, whOir Kei 'condemns 
.sacrifice 'of hniinal%and'lhetext^ supports the sage 

in liis battle for Ah’ifesa* ''’'Moreover, the Sa'ihkhya never 


p* HI 


THE PHILOSOPHY 'OF' THE 'GREAT EPIC 51 

abandons the right to appeal 'for proof -to . scxipturej and in 
.fact there, arc numerous^ appeals to scripture in the later 
Saiiikliya texts^’ while the brief Kariha expressly recognizes 
it with perception and inference as th'e three inodes of proof. 
It is true that the use of scripture made by the Samkhya is 
a more limited one than that of the later Vedanta, but the 
essence of the Samkhya is^ its' ratioHalisra, and that 
rationalism could not develop in Brahmanical circles is an 
assertion for which no proof either is or can be adduced. 
The extraordinarily ingenious and elaborate system of the 
sacrifice, as thought out by , the philosophers ' who produced 
the Brahmanas, is a clear proof of the, interest in reasoning, 
taken l)y the Brahmans A' ‘ , 

While there are no arguments of any value which can be 
ciddiir:cci for the view that, the ' Samkhya is a product of 
un-Bralirnanical circles, there is ever}' evidence that the • 
system is a natural growth from the philosophy of the ' 
IIpaiii.?ads. We have seen that the' Upanlsads, in tlieir later 
period of development. 'beginning ‘-with -the Kaiha^_ show 
traces of the doctrines which weTihd' in the 'Sarhkliya, such 
as the evolution of principles, and the drawing up of classes 
of -principles. The Upanlsads, however,- differ essentially 
from the Stlriikhya in the fact that they definitely accept 
' either llie doctrine of the absolute in its pure form, as does 
the. AT/ k/, or the doctrine in' a theistic form, as does, the 
■SvciidhMitfjra. There is, in 'detail, in the Sarhkhya little that' 
cannot be found in, the Upanisads .in some place or other: 
not only the' doctrine of the Gunas but also that' of tiie 
'Taiimatras can 'be found there, and: the; work of the Samkhya 
in large measure evidently takes the form of systematizing: 
an, cl developing of ideas which were not the' creation '.of .the 
.Siih.kliya,’but which required to be. put into a definite system'. 

' Indeed) in one sense, the-_, Samkhya , must be 'treated as 
. one. of the early attempts to; systematize, 'and reduce, to order 
the somewhat confused mass ^^pf; speculation'’ found in the 
ITpaiiisads, the 'ciiaracteristid; feiture,,of. .the systematiza-^ 
tipn being the attention ‘‘paid 'to ^ order' and the principle of 
development , " * ^ y • ■ ' . ' . ' ' : 

See S. Levi, La DoctrBte-du. Sacrifice (Paris, ltS96)', 
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Ob the other hancij there must be rccogBizecI in the 
Siiiikliya the definite rejection of the absolute and the 
substitution for the absolute, which is the real basis^ of the 
individual souls, of a multitude of spirits. These spirits if 
examined are 'dearly nothing but abstractions of the concept 
of subject, and are philosophical absurdities, since in the 
abstract there can be but one subject and one object, neither, 
of course, being anything without the other. To a philo- 
sophical absurdity tlie system can only hai'^e arrived by a 
historical process, and in the number of spirits we must 
recognize an attempt to reproduce the number of the finite 
souls of experience, while in the abstract conception of the 
essence of spirit we have a reflex of the abstract view taken 
of the absolute,.which'is represented in 'the BfMd&ranyaka 
Upanisad, and elsewhere, as the unseen seer, the imthought 
thinker, and so forth. On the other hand, the independent 
position given to nature is a distinct concession to realism: 
nature as objective is not dependent on spirit, though it is 
the object of spirit and is unconscious without spirit, and 
though intellect— made conscious by spirit — rises from 
nature, and from it other things are evolved, even so in the 
classical Samkhya there is a tendency to regard the non* 
organic world as in some way in direct connection with 
nature. The insistence on the multitude of souls and the 
conceding to them of c|uasi-iiidividual existence and the 
allowing of a certain reality to the world are characteristic 
■features of the interpretation of the Ilpani^ads as set out, 

' in the Btahfna Sutra -of Badarayaim, and in point of fact 
‘the Upani§ads contain clear traces of a doctrine which 
' allows 'to tiie world of matter and to the individual souls a 
certain reality., 1 he,;purely idealistic attitude towards the 
absolute, which is 'doubtless the. real interpretation of the 
doctrine d,f Yajnavalkya 'in the Brhaddranyaka Upmusad, 
is not'' so frequently :fcmnd in the IJpanl§ads asAhe panthe- 
istic, while side by. side with these higher fprms^ of doctrine 
we. 'often find The. /conception of the absolute producing’ 
matter, into which it' '.enters in,tlie form of the ' soul, from’ 
which it is^ but a steptoThe doctrine' that the individual soul 
thus produced ’haa.' 'some .self-importance of its own^ and 
stands in a quasi-indepencient relation to the ’absolute sell • 
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From such a position it is not \"ery difficult to realize that 
the fiiiiiier step Blight be taken of holding that the absolute, 
W'liicli was beyond |)erception, was not, like nature and 
sf)irit, to be grasped l>y inference, and that there was no 
need to postulate an absolute for the e*xplanation of the 
world. The step taken was a bold and decisive one, and it 
is on the taking of this step that the existence of the specifi- 
cally Sarhldp’a system depends, but it was a step which 
followed naturally from the development of the philosophy 
of the absolute: the. end 'of a doctrine which placed infinity 
in the absolute was to reduce its content to nothing. 

It is now clear in what way we must regard the Saiiikhya ' 
of the epic. It" is not a blurred version’ of the classical 
Saiiikhya, nor is there any reason to believe that the classical 
Saihklrva hart already been excogitated by this period. On 
the other liaiid, it is not a Saihkhi’a which recognizes an 
absolute, and merely denies a personal creator: it is, apart 
from efforts made by the epic to torture it into more ortho- 
dox I'laiilheism, a s^vstein’ which denies an absolute, and 
asserts instead a multiplicity of individual souls, but in the 
epic, as far as we can judge, it is still without some; of the 
more characteristic of fits minor doctrines, and has not 
achieved the 'completeness and, subject to its main concep- 
tions, durliy of outlirxc which mark its classical form. 


IV. 


.SAMKHYA AND YOGA 

The Yoga philosophy, according to the epic, is a system 
‘ which is ancient like 'the Saiiikliya, and this parallel 
tion belongs to the Yoga in the whole o£ its historical exis- 
teiice. The practises of Yoga, as they are revealed to us in' 
the Yoga- Sutra .oi Patafijali, the oldest test-book of the 
school, contain much that is in itself a relic of very 'primi- 
tive conceptions, of the value of psychic states of profound 
excitement. This tendency to attribute importance to the 
obtaining of such .states is widespread : there is a striking 
example for this form of belief in the history of Greek 
_ religion in the Seventh and -sixth' centuries B.C., and in the 
' Jigveda itself (x, 136 ) there is a mention of the mad Mutiiy 
. probably a predecessor of the later Yogiii. It is iimieccs- 
sary, therefore, to see inlthe Yoga practice any borrowing'" 
from the aboriginal tribes, though wc' need not doubt that 
these tribes practisj^d similar rites and ^hat their,, influence, 
' ' . have" tended _ to maintaiil and develop Yoga to ' the 

• 'extraordinary popularity which it has achieved in India; 

On the other hand, it 'is perfectly clear that' the intro- 
' 'ductiOn of Yoga'-into the 'practice of high philosophy was 
; natural and propel in..the case of a philosophy, which, like 
the. Atmaii; doctrine, ^denied the possibility' of laiowledge of 
'V,thevs<^lf: as subject: -As the llena Upamsad (li) has it, 

■ 'the self mahhot/be-lmdwn' by him. 'who has knowledge, but 
■ only by 'Mm, who ,hap no’ knowledge. , Hence comes the effort 
■’ 'to 'subdue all the activity of ^ and. of mind^ to empty 
; the’intellectnnd-thfedO'make it read'y fot'a'new apprehen- 

Suggested day .A.’ E. Gough, Philosophy of the Upaiiisads^ 

1% 19; Guh^tSufkhhf^Phifpsopkie^ pp; 1S5, 186. 
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sioiij the iiomial aiiii of the mystic of all lands and places. 
It is to tills theoretic aim 'that /Deusseii'^* ascribes the origin 
' of the practice, but it is clear that’ in adopting the 'Yoga 
practih^vs for this purpose tliC' holders of. the Atman faith 
were not innovators, but were turning existing material to a 
more refined and speculative use. - ' 

The development of the Yoga’ theory is first cleply 
revealed in the same Upanisads as deal with those doctrines 
which later are adopted as part of the Samkhya 'System 
that is, of the older Upanisads, the luirlm and SvetdHmtara^^ 
and later b}' far the Maitrdyam. ^ In the coiiceptioii of Yoga, 
lircrally yoking, there seems to - be an almost necessary, t or 
at least normal, reference to a fixing of the mind on God. 
The use of Yoga is, however, as' well adapted to the case of 
tlie behkwer in tlie absolute Brahman as to the devotee of an 
inilividual deity: the fonner stage is^presented in the Kaiha 
and Mailruyanl, the latter in the Svetdsvatafa Upanisad, 
The term in its technical sense also occurs in these - Upani- 
sads, and when opposed to Samkhya it denotes doubtless 
the practical side of religious ' concentration 'as opposed to 
the ■ theoretical investigation.. It follows necessarily from^ 
this very contrast, and from the nature of the case, that Yoga 
cxiuld not primarily be a separate system of philosophy, and 
hence its natural dependence on other systems. 

Ill the epic ‘the relation of Samkhya and Yoga is pre- 
cisely as in the Upanisads,: the two stand side by side as 
philosophy and religion, as ; theory and practice, and some 
■details of the Yoga practise, as 'given, show how much, the 
; 'sysleni had advanced in the direction in which it appears 
in the' Yoga 'Sutra* ■ But there appears a distinct tendency 
to ascribe to the Yoga, as opposed to the Saiiikhya, a twenty- 
sixth principle, a perfectly enlightened spirit with which 
the individual .spirit is really, identfcaL The Sarhkhy.a' is 
, resolutely without an' Bvara, but the Yoga' 'has an Isvara, 

* ^Aiigcmcme Geschichte'der PMhsapM^^ ^07. ■ / 

' t As held by Rajenclralala .Mitra, Yoga 'Aphorisms^ 'p, xii; 

‘ Oltramare, IJhisioiro des Idees\Theosophiqu'e$,\30B'”SlL' " Garbe' 
•denies this c-vplanatwii. . Tuxen • iYoga^' p. 32),-' accepts Vyasa’s xeii* 
ciering as ^amildhi; eiiarpentief 47) takes it as 
Praxis. ■ • 
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who is identified \¥ith Brahman, who is here a supreme 
spirit into which the individual spirit is resolved, having 
been in essence a part of 'the absolute spirit^ which multi - 
plied itself. The end of Yoga is in accordance with this 
view, the vision of the one true self (vi, 30, 10, 12; xiv, 19, 
17“ 19), but it is also represented in more accurate agree- 
ment with the Samkhya in its atheistic form as an isolation 
of the spirit from matter (xii, 306, 16, 17; 316, 14ff). 
From the former point of view it is not difficult to see the 
development of the meaning of devotion to God, which it 
often has in the Bhagavadglta, or the further sense in that 
text, especially in chapters three and five, of action without 
hope of rew^ard or desire of reward. 

The theory has often been held that Yoga was first 
atheistic, and that the theism of the classical system of the 
Yoga Suit a and of the epic alike is due to a concession to 
popular feeling, nor is there any doubt whatever that in the 
Suira the connection of the divinity with the system is really 
a loose one, * But the theory that there was an earlier athe- 
istic Yoga as a philosophical system is clearly not made 
probable by the evidence of the epic, which sliow^s the Yoga 
as clearly distinguished from the Samkhya by its twenty- 
sixth principle, though it ever tries to assimilate the 
Samkhya to the Yoga, and both to the doctrine of the 
Brahman. It Is, therefore, perfectly possible that the posi- 
tion of the classical Yoga is due to its close association with 
the Saiiikhya, which has accentuated its real indifference to 
the idea of a deity, which ' is certainly not philosophically, 
though perhaps historically, essential to the conception of 
Yoga. 

Npwr great importance attaches to the date of tlie Fof a 
Patanjali, in view of the fact that if it could be 
placed' in the second century B.C., there would be attained' a 
ve’ry^ definite _ date ^ for the , growth of “the Saiiiihya school 
with which in;all essentials except atheism the Yoga agrees. 
-Unfortunately, this-; 'View' rests only on the fheory that 
Eatafijalids the '-same , as the author of the MuMbhasya^ 
whose date is’ now' usually’’ admitted to be the .middle of - 'the 

See P. (CopenhageB, 1911), pp. S6ff. 
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second century' B.C. This: view, however, cannot stand 
exaiiii nation. It is clear that in his philosophic views as 
to the nature of substance and quality, the grammarian stands 

0 . 0 a lower plane of development than the philosopher, and on 
t'he other hand the philosopher violates one at least of the 
grammarian^s laws of grammar. Further, the Sutra contains 
some doctrines which are probably late borrowings: thus ixi 

1, 40 the theory of atoms which belongs to the Vai§esika is 

clearly referred to, nor less clearly in iii, 52 is the doctrine 
of the Buddhist Saiitrantika school that time consists of 
moments, Ksanas, which are themselves forms of develop- 
ment of ever restless nature. This doctrine is found also in 
the Yaisesika school, as it accords with the Atomic theory, 
but not until the Prasastapadabhdsya. It is less certain if 
we can attribute to the Sutra the doctrines of Sphota, which 
belonged to the school of grammarians, and w^hich is sup- 
posed by tlie commentator, Vyasa, to, be referred to iniii, 17, 
or that of the lnfi.nite ske of the inner organ, which is seen 
by him in iv, 10, and which is supposed by Jacobi*^ to have 
been borrowed from the Vai§e§ika school, in opposition to 
the view that this organ was of mean ske, which k asserted 
by Vijliinabhik§u to have been the view of the Saihkhya 
school, though this has been questioned, t More decisive is, 
perhaps, the fact that the ' Yaga SUtra seems to attack the 
doctrine of the Vijaanavadins, and that therefore it is 
probably-not older than the third .century A.D., and probabl)^ 
is younger. The great supporters of that school, Vasubandhu 
and Asailga, lived in all probability about A.D. 300, but the 
school itself may, of -course, have existed earlier, so ' that no 
absolutely certain result can .be attained. It is, however, not 
at all unlikely that the production of the Yoga 'Sutra was. 
niore-or less. directly motived by'the reyival of the. Saihkliya 
and its .definite setting out in the SdmkhyU' Kirikd' oi 
|svaralcrp).a,'who.w^as an earlier ..contemporary, according ,to' 
.Chinese evidence, of .yasuf^andhu.- The attack on the ideal- 
ism of ¥asuband|iu thus found in the Yoga. Sutra .would be 
extremely natural ,• ■ ' 

* xxxi, 2S. , ' ' , ; 

t J. CliarpeBtkr, Z,DM,a, Ixy, 84S;;Tuien, Yoga, p, 101. 
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It* may be added that no further light on the date of 
either Saitikhyanr-Yoga'can be gained from a notice in the 
Kautilya A.fthaMstra^'^ which- ranks as Anviksiki, logical 
sciences, the view^s of the Lokayata, the Sailikh3'a and the 
Y’oga schools. This- enumeration, if it could be established 
that the work of Xautilya was really a work of the beginning 
of the third century B.C., would not indeed carry the ques- 
tion much beyond the evidence afforded by the epic, but it 
would afford a more secure basis for considering the value 
of the epic data, but unfortunately the date of the Artlia- 
sdstra is very uncertain, and may be very much later than 
the suggested date.f It might possibly be thought that 
the. combination of Saiiikliya and Yoga with the certainly 
atheistic Lokayata would permit the conclusion that the Yoga 
was at one period atheistic, but there seems no possible 
ground to insist on reading such an implication into the 
terms, whije it may be observed that the Lokay-'ata can only 
be called Anviksiki by a stretch of the imagination, since its 
first characteristic is its resolute dogmatic refusal to acknow- 
ledge the existence of any means of proof save perception. 

^ See H. Jacobi, Sits, der K, Prcuss, Akad, der Wiss,^ 191 i, pp. 
732-743; followed by Charpentier Z.D.A'LG,^ ixv, 844, ti, 1. . 

t K;cith,X-R./1.5., 1916; pp. 130-7; Jolly, Z,D.M,a, Ixviii, 355-9. 
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In the last verse of the SMzkhyd Kdrik-a it is expressly 
stated that that compendiujii of the Saiiikhya ■sjj'stem contains 
the substance of tiie whole Sastitantraj omitting only the 
illustrative stories and the discussions of the views of other 
pliilosopliies. The verse is not original, it being agreed 
that the text of Bvarakrsna terminated at verse 69, but 
there is no reason to doubt the correctness of the version of 
fact given in it. It is, however, not clear that the term 
S^n^,ditantra represents, as has been suggested b}" Garbe*’" a 
syiedal work: on tlie contrary the context and the wording 
of, tlie verse suggest that' Sastitantra is a term for the 
Saiiikhya philosophy as a system of sixty principles. This, 
moreover, is the sense in wdiich the expression was taken by 
dhe Rdjavirtiika cited l>y Vacaspati. According to this 
'acxpunt the six!}' referred to are the Bhavas of the 
Sliriikhya system, together with a ■ set of ten fundamental 
principles, stated as the reality, unity, and purposefulness 
of ITakrti, its difference from spirit and its action for the, 
sake of spirit, the plurality 'of spirits, their distinction 'from 
and , coiiD.ectidn with Frakrti, the evolution of the -other 
principles, and tho inactivity, of spirit, an' order of topics 
which ; may ' have- been rendered incoherent by the 
exigencies of the verse.- The explanation is older Than 
the Rijmmrt'tika^ for it is -found in the Chinese version, 
of 'the commentary, on ■ the Sai^'kkya -Kdrikd made 'by 
ParainSrtlm, in the aixth century A.D. But despite its 
antiq'uity, the, explanation mf the 'number' is’ open to the; 
criticism that it 'confounds '-two different principles 'of' 

* SS'ilikhya Pkilmoi^Me^^pp,- SB,'S9, ‘-On the RasavarfMJm See, J* 
■fi. Woods, System of PufanjaU^ n.-xxil. 
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division: the Bhavas ■ should be included under the 
MuMkarthas, This seems to have been realized even in 
the tradition of the school for Narayaiiatirtiia in his 
commentary on the Smhkhya Kdrikd gives as the ten 
required to make up the sixty not the fundamental 
principles, but spirit, Prakrti, intelligence, iii(lividua“ 
tio% the three Gunas, the Tanmatras, senses, and gross 
matter, an enumeration which is clearly arbitrary and 
un|ustifiabie. 

Some further light on the Sastitantra is thrown by the 
mention of that system along with the system of Kapila 
in the Amiyogadvdra Sutra of the Jains as Kdvilam and 
SattMtantam, which has a parallel in the mention of the 
same systems as Kdvild and Samhhdjogl in the Aupapdtika 
Sutra:^ The commentator, Abhayadeva, on the latter 
passage explains the system of Kapila as the atheistic 
Samkhya, and the Saiiikhya as the theistic Samkhya, treating 
Yoga as a separate head, but the parallelism with the first 
passage and the fact that only one representative of Sarnkhya- 
Yoga is given, show that but one system is meant, which 
united the two sides of Samkhya and Yoga. 

More light on this system is perhaps to be obtained 
from the Ahirbudhuya Samhitd^ a text of the Pancaratra 
school, of uncertain date, but apparently with some claim 
to antiquity. In its twelfth Adhyaya are described the five 
systems, the Yedas, the Yoga, the Pa§upata, the Satvata, 
and the Samkhya. The, latter is described as a Taiitra 
with .sixty divisions, which are set out in detail, in two 
series or Mandalas, the first consisting of thirty-two and 
'the'second of twenty-eight. Of these the’ first are Prakrtis, 

' while the second are Vikrtis. These terms, however, are used, 
in 'a manner which differs essentially from that of the 
'orthodox Saiiikhya; in the first series are included ^ all the 
principles of the'Saihkhya and some other conceptions, 
while the 'second list' contains the chief concepts' of a" 
practical physiology 'and ethics, these affections of, the soul 
, being termed Vikrtis or modifications, because they come into 
^existence only' as '.a result of the activity of the creative 

■ See F/OrSchrader, Z,DM.Gn Ixviii, lOM 10/ ’ , 
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priaciples. The first of tiie. principles is Brahman, the 
second Punisa, and the third terms which point 

clearly to a form of the Yoga ' philosophy with express 
recognition of a God, 'beside spirit and matter. The 
following principles are fate, time, the three Giiuas, the 
Akf ara, probably meaning the doctrine of the imperishable 
character of sound, the Pranas, which in the Saihkhja are 
given a wholly dependent position, the Kartr and Svamin 
/rantnis, which may refer to Intelligence wdth individuation, 
and miiid'i the five organs of perception, the five organs of 
action, the five fine elements and 'the five gross elements. 

. The similarilics of this .system to the classic Samkhya are 
'not unimportant,, but the difierences are also great: there is . 
in the interpretatioo given to Ivartr and Svamin no separate 
place whatever for the principle of. individuation; the ideas 
of time and fate as principles are new; , the place of the 
Pranas is contrary to the view of the Santkhya; and the' 
ideas , of God, and the Sphota are not accepted by the 
Siitikhya. 

Of the second series the first, the Krtya Kao, da, appears 
to correspond with the doctrine o,f sources of action 'in the 
Tiittvasamasa ('ll). The second category, Bhoga, must 
re,fer to the, fruit of w-orks, the third, Vrtta, perhaps alludes 
to the circle 'of becoming and passing away, the Samcara' 
and , Pralisafitcara of the TaMvasmndsa.^ The fourth, the 
five Kle^as, are jn this form specifically ’"Yoga conceptions': 
the .correspo,iidmg Saiiikliya ' idea- ;is the five fprms of 
igii,orance. , The nevt head, the three 'forms of proof, is' 
common to both systems. IChyati, w^hich follows, is an old' 
term, -denofing the distinction of spirit' and ' being. It is 
followed by. Vairagya, freedom from desire, just as the two 
’.terms are ..mentioned jn , connection 'in the Yaga Sutra .(in/ 
49; and, SO).' Then'- come ''Bharma, 'righteousness, ‘ and 
Ai§varya,,the ppssession of divine powers wdiich with the 
preceding two ' .categories.,, form the , characteristics of - 
intelligence in its Sattva form,- according’ to "the classic 
Saihklbya. The next , category, yGima,’,' must clearly be 
con, fined to some such topic as .'the internal relations of the 
three constituents in the indivlduaL,' 'The.mext head is that 
of the .'fine body, thf^* following, jmd Auu§ravika, 

^ ' ' I 
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presumably handled the qiiestions alluded tO' in Sdikhhya 
Kdrikd 2^ in which the insufficiency of empiricism and 
Vedic practices for tlie 'removal of misery is expounded. 
The categories of, misery, Siddbi and Kashaya, have 
parallels in the Saiiikhya in the three- fold forms of 
misery, the Siddhis and the Asiddhis, Viparyayas, Asaktis 
and Tustis. The Samaya may have dealt with opposing 
views, and the last head is that of Moksha, final release. 

The enumeration of topics is enough to show that there 
did exist some system of philosophy of the nature indicated, 
one which must have been closely allied with the epic Yoga 
system. - But there is also evidence I’egarding tlie author of 
a work bearing the. name Sustitantni^ from which 
probably enough the= term as a designation of the Saiiikliya 
system may have been . derived. That v/ork is 'Stated in 
a -Chinese tradition"^ to have been composed in 60,000 
Slokas and to, have been written by Pafica§ikha. The 
• statement seems, however, to lack probabilit)^ and 'ib 
origin can easily be .'accounted for by the fact ' that 
Panca^ikha is mentioned as the third in the order of 
tradition of the dociines of the school in the 'Sdfkkhya 
Kdrikd (70), 'and it is said that the doctrine was tvidely 
extended by him, words which may have been understood 
'm the literal. sense as denoting that an extensive text bf}ok 
was composed -'by him. On the other hand, there is the 
express testimony of the, commentator Balarama that the 
author of the Sa^stitantra was yarsagniiya, and . this 
testimony receives some^ support from the fact that in his 
npmmentaryon the Sut-ra>(hj 13) Yyasa cites.a passage 
from' 'the ^^astra- which' is expressly, attributed by 
yicaspatimito ' in ;'his •commentary on the Brahma Sfitm 
(ii, 1,‘3), to Var§aganya, ' and ivhich he seemsf to have 
believed to be taken- from- the Sasfdtantra, This evidence, 
in itself far -from' clear;, is: strongly supported by the further' 
Chinese tradition^ which ascribes to Viadhyavasa, who is in 

^ 'T^k^kimUt BUUeim/ '4^' ~ ^taamise d^B.xtreuic Qrinft'i 

i% S9. ‘ ’I -y ' Y "V 

t In ’ his - coBi'ihehta'iy. • 021 Yoga SUtya, 1. c. S. K. Belvarkat 
(BhandarMr 179, 180) Incorrecily ascribes to 

Vyasa ' thfe .mehiictn , of fee . 
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all likelihood to be identified^ vd.tli^ Isvarakrsna/^ the 
Tv writing of a work utlrl'biited' to Vrsagana or \kirscgaiia, 
'riic ti-nx:i '' rw-'wriling seems .iQliaye beeii actually justified^ 
in view of the contents of the Sasrltuittra as sketci^ed in I, he 
A kifbiidkny a Sfr^kkii <7, and oi the fact that the Susiilantra 
was evidently :i mamiai of the Sfimkhya-Yoga^ and not -of 
the Sfiilikhya in ifs atheistical form; and it Is a reasonable 
conjeCiUre that liie orighi of the Smnkhya Katikd was due 
to iin effort to set out in m autlioritative form^ in order to^ 
confute the .ciocirhie; of the Buddhists,, a . Braiimamcal 
ervstem, which equally dispensed, with the coaceptioii of God, 
Ifut' wbicli avoided the difflcnlries attending the ' Biiddiiist 
demarof the reality both of an external world 'and of the 
SOLlh ' ' . ■ ■ 

There Is nothing to contradict this hy|.5otliesis, though 
also notliiri" to cotablish it, in the four or live citations 
known. (if Varsaganya : f it has been suggested,!: on the ground 
that one of these diatioiis is in verse and the rest in prose, 
that we must distinguish two Sastitaniras, of which the one 
sets out the doctrine of Sainkhya-Yoga and the other that of 
the Su!i:ikh}*a., the former being composed in ve.rBe and the 
latter lit. prose.. In, favour of this hypothesis, however, 
there Is no evidence of any kind ' available, unless it be 
itiiisidereci that llic assumption of trvo diSe,reiit texts would 
best explain the •claim made that the Smnkhya Kafika 
includes the whole .meaiiiBg of. the Sastitantra, but 'it is 
yjiixecessary to press this point The claim is not made by 
Igvarakrf.na himself, and it yvas open' for n later hand to 
hold that the essential doctrines of the Sliiikhya pvere fully 
set' out by ’LIvarakrsiia, even if he - omitted those portions of 
the dtxtriiies of the Sailikhya-Yoga school wdiich ivere deli* 

* As proved 'by .Takak’usu, I. c. "Ct TiizehkV'dga, pk 14;, Ch.ar'- 
pentier, ZM.M.G,, Ixv, S4S, M6; M‘bw% p. 6S. ' : . . ^ 

' t la the Fyca '{.,iitvS3) WisTifed as opposing ilie 

atomk llk'oiy of tbe yai^k^ikasp-m' Ya;caspa-tlnii§ra’s commentary on 
Kfirika,, 47, as dealing withllm fourfold' 'character ' of igno.raacc; the 
Sa$titaritm ritritions in the and ih Gaudnpada^s 

commentary on Ivarikl 17 (and peflia'psc);p''70). are neither specifically 
SS.itik|:iya or Yoga. But thcXitatipwonjClrikl;' H looks like a verse 
fragsiiciit, V ’ 

Schrader, Z.DJLG., kviii;TlO/h-:,.;;y ' 
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nitely tiieistic. ■ , This view is confirmed by the fact that the 
succession of the doctrine is asserted in the first of the 
verses added to the text* to have been from Kapila to Asuri 
and then to Pancasikha, for the evidence available regarding 
that teacher shows him, as we have seen, to have represented 
the Saihkhya-Yoga, not the atheistic Samkhya school, f 

^ There Is no real possibility of doubt that the KariM originally 
consisted of 70 verses, omitting 70-72 of the recorded text, and probably 
inserting another verse '(cf. Sanskrit Research ^ I, 107-117). 

t This fact invalidates the argument of S. K. Bdvarkar (Bhafid- 
arkar Commemoration Volume^ p. 181} that the Sastiiantra must have 
arrived at a negative conclusion on the existence of God, which is 
in itself wholly incompatible with the contents of the text. It is 
also impossible to accept his views that the Sa^Htantra represents a 
stage prior to the severance of Sdmkha and Yoga^ and is prior to the 
Yoga Suira of Patanjali (circa 150 B.C.) ; a decisu'e p>roo! of the 
incorrectness of this dating of Patanjali is given by J. H. Woods, 
Yoga System of Patafijali, pp. xv-xix. 


• . . 

GIIEEK PHILOSOPHY AND THE SAMIiHYA 

■ For the age of the Saihkliya important informatioE 
might f3e obtained if it tvere possible to trace definite 
borrowings of Saiiikhya ideas from -the side of Greek 
•philosophy. The ^arreipop of Anaximander has been 
compared with the nature of the Saiiikhya'^ and the doctrines 
of the constant flow of things and of the innumerable 
destructions and renewals of the world found in Heraclitus 
are no doubt similar to tenets of. the Indian system. 
Empedocles, like the Sariikhya, asseits Ihe doctrine of the 
pre-existence of the product in the cause. Anaxagoras is a 
dualist, Democritus agrees with Empedocles in his doctrine 
of causality and believes in the purely temporary existence 
and mortality of the gods. Epicurus uses in support of his 
atheism the argument of the Sathkhya, that otherwise the 
divine nature must be accorded attributes wdiich are inconsis- 
tent with its supposed character, and often emphasizes the' 
doctrine of infinite possibilitms of production. ‘ ^ ' 

Garbe* ndds to these parallels, which he admits not to be 
conclusive evidence of borrowing, the fact that Persia was a 
perfectly possible place in w’hich Greek thinkers, of whom 
' travels are oftexr recorded, should acquire kiiowdedge of the 
Indian views, and supports- his opinion that, borrowing 'is 
probable by the case Pf , Pythagoras, 'who, is supposed to- have ' 
borrowed from India- Ms- theory,, of ' transmigration, his 
conception of a religious' community, his distinction of ,a; 
fine/aiid-a gross body of -the 'soul,; his 'distinction > of a'; 
'sensitive organ, and ,bf the -imperishable soul,, 

Philmcf'pkieji pp: 
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his doctrine of 'an. mtermediate world between eaiih and 
sky filled by demons, the doctrine of five dements including 
ether,, the Pitiiagorean ..problem, ihe irrafiomil and orlier 
things. Into this question of the relation of - P\thagoras to 
Greek thought and do India it is umieces-ary to go, as the 
Saiiikliya elements — -as contrasted with the whirh 

• are not specifically' Saiiikli}^. in his teadiings— are 
negligible. Von Schroederf-' indeed, invents an older fonia^ of 
Samkhya, which lie understands as denoting reckoning, in 
which number played a much greater part than in 'the 
classical Samkhya; Garbe thinks that Iq-'tliagoras may have 
invented liis ’doctrine of numb:r as tlie result of his misiiiter- 
preting the fact th?vt the Saiiikbya owed its name to its 
enumeration of principles, into the view that the Saiiikhya 
made number the ^ basis of nature. Botli theories are based 
on a complete misunderstanding of the nature of the views 
of Pythagoras, f and the only possible conclusion is that we 
have 110 early Greek 'evidence for the existence of 'the 
Samkhya school. 

It: is further not- necessary seriously to consider the 
possibilities of borrowing ^ on the part of Ilato or 'Of 
Aristotle, though the influence of the Sahikhya lias been seen 
in'the case of 'both. Alore plausible is the effort to find, proof 
of Samkhya doctrines in Gnosticism, an attempt to.wbich there 
is not. a priori any reason to take exception. The actual 
proofs of •such infiuence adduced are not important: the 
compiarison ofi soul or spirit to light, which does not occur 
in' the oldest- Saiiikhya . authorities, is , anticipated by 
■Aristotle, and is Platonic in essence; the contrast of spirit 
•and matey i& -Platonic. Perhaps more value attaches to 
■such minor points as. .the' Gnostic division of men into three 
classes,' wdiicli , may be' compared with the classification of 
men according/to .the. pred-oniiiiance in them of the threxy 
Gimas: of :thd ,S.e&Miya,..and the assigning of ' personal 
existence. to, -such funedons-as iniellcct and will. But such, 
parallels,'w?hatfeyey they are worth, dp not help definitely as to , 
the date of a fealrStiiiklijiu.., ’ 


'^.P^iTmg&f'ds-imd die Imler, pp» 72-76. ' 
t SeeCK'eith, 1909, pp. 569-606, 
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With the Sdmhhya Kdrihd we eaierge from the region of 
conjecture and doubt, and arrive at the classic statement of 
the doctrine of the Saiiikhya philosophy. It is admittedly 
by far the most brilliant account of the system, and its 
claim to be the oldest exposition of the doctrine in systematic 
form is challenged only by Max Mliller's suggestion"^ that 
the oldest text-book- of the Samkhya is the TaUvasamdsa^ a 
work of ivholly unknown date and authorship. The claim 
runs counter to the title of the w^ork, which shows it to be, 
like the Karikas themselves, nothing more than a compendium 
of the doctrine of the school: the introduction is modern in 
appearance, and the technical terms which make up the 
greater portion of the content of the short tract are more 
numerous and more elaborate than anything found in the 
Sdmhhya Kdrikd , , Inhere is, therefore, the probalriiity that 
the Tattvasamdsa represents a later period of the school 
than, the Kdrikd : certainty, in the absence of any source of 
information as to the Tattvasamdsa^ is not to be attained. 
The date of the work is approximately knowm. It 
appears to have been among the works which the Buddhist 
monk, Paramartha, took wdth him to China in 546 xi.D., and 
it is recorded that he made a translation of it and of a 
■commentary - on it during the last period of his literary 
activity,. which fallsdn the years from 557-568, tho' date of 
his death, t ' This .translation has fortunately been preserved, 
.axxd proves authenticity of the Sanskrit' test as’ it now*. 

' Six3ystmiu--Qf Itidiaii Philosophy ^ pp. 318, 319 ; see below^ p. 89. 
t See TakakusU) "Bulkfin 'd^'i'Ecole ,Frmca.i$e Extreme OrknL 
Iff. •' ' ' /■ , 
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stands. Furtlierj tlie Ciniiese ,traditi 0 n places Vindhyavisa,^ 
who must ‘dearly have been none other than the author of 
the Kilrikii, before \’'asubandliu, a famous authority on 
Buddlrisl pliilosopliy who is declared to have composed a 
work for the express purpose of refuting the doctrines of the 
Kdrika. Tiiere is no grotind to doubt the correctness of the 
tradition, hut the date of Yasubandhu is doubtful^ It was 
placed by Takakusu In the last three-quarters of the fifth 
century A.D., from which it followed that the date of 
Bvanikrsna must be fixed at about 450 A.D. But the date 
of Yasubandliu has been placed., on ■ grounds of Chinese 
evidence which must be accorded great weight, by N. Perif 
as at least a ceiilurj earlier, and the period of Isvarakrsna 
tiiiis is titrovui back into the fourth century A,D., where his' 
activity finds an appropriate setting in, the great revival of 
Indian studies under the Gupta dynast)', in the period 
which -saw the bloom of the Kavya and the drama. 

More difficult is the question of the date of the com- 
' meatary of Gaudapada, which has been, handed down with 
the Kirik(i^ and which is certain!}' of 'considerable itnportance 
in detemimiiig precisely ’ t^e meaning of the principles 
summarized in the sixty-nine Arya stanzas of tlmKarika. The ■ 
date of Gaudapiida is uncertain : if he could safel}' ])e identfied 
with the author of the Karika on the Mandilkya Upamsad^ * 
who .seems to have been a predecessor of Saiiikara, then he 
could be assigned to the first half of the eighth century A.D. 
But the contrast between the ■philosophical views of the two ' 
works is so great that identity of authorship can hardly be 
'presumed oh no belter evidence than identity of name. 
Another date would be secured if it could be established , 
that the commentary of Gaudapada w^as the basis of t'he 
Chinese commentary which Is, still preserved. 'But the 


* S. K; B«Ivarket {Bhcndafkat Com}mmofatim Volmne^pp, 175- 
173} argues that .Vmclliyavasa' really wrote' a 'COBimentary on fivara-" 
work,' 'but this view is not probable. The fact that the MS-ikam- 
Vrtt'i does ' not menijon Yar^aganya, who -is 'an Important author, cited; • 
by' FyaAXi, tells^ against Its atscuracy v^thet than against the Chinese, 
tradition. ’ ' ' 'Y' - ' ‘ ' 

t Bidletm dc tJScak Frmt^mse d'Exttime Orient, xi, Cf. 

O, Franke, IMA.S.. 1914, pp.;39S-4bl --.Takakusu, ibid, p. 113. 
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researches of ,Ta-k'ahiis,u' have delinitely establislied, the fact 
that this . commentarj' diEers tocr g'-'eailv from that of 
GaudapMa'to have been derived from itj that tolli 
aad the coinnieiitary of Gaudapada loiist go back iiitiraaiel}' 
to a common source. ’ This conclusion is incidentally con- ' 
firmed by the evidence of the very full account of the Kdrika 
given by Albiniiii (1030 A.D.), who actually mcotioiis a 
Gauda as authority. His statements, ho\ve\'er, caniiot be 
derived entirely '''' from the work of Gaudapada, and it is ^ 
clear that he ' used two different authorities. Who the ; 
author of this older commentary was is uncertain : there is' a ’ 
Chinese -tradition that it was Vasiibandhii himself, but this 
suggestion is supported by mo evidence, and can easily be 
explained away as a mismiderstanding of the fact that.; 
Vasubandliii ivrote a work to refute the Kfirikd, There is 
therefore plausibility in the suggestionf that the author was 
isvaiiikrsiia himself, especially as the nature of the 
is such as urgently to require an interpretation. If, however, ■ 
this was the case, 'before, the work was taken to Clima there 
had already been appended to it the last verses,, which , 
aregiot xecogiii/?ecl .by..Gauclapada, but which are .giveiamnd,' 
.explained in the Chinese commentary. It -Is probable that = 
Gaudapiida’s commentary was distinctly later than the origin- 
ah of the Chinese version :■ a terminus ad quentis given by the 
use of Gau^Iapada by Alljiriini in the eieventli century A.D., 
-and, by his- priority : to Yacaspatimisra, whose commentary 
oh’ the" Kdrika ’the SmhkkyatdUzaxkMtmudl^ in the 

niiifliceihurj A.I)v4 ranks high ^^ong the authorities on the 
Slmkh3'a * pliilowsppliy, and- has been made the subject of 
several' super-commehtafies. Later is the commentary of 
Narapxiiatirthayw'hichds. of ■ 

'‘Acpordihgltpythe Kdrika the end of the Saiiikhya 
philosophy.'is^tod’isgoyerAhe means of removing the 'three- 

^ Kb Imld a Philosophies pp, 62'-'6B^, 

• t S. K. Btlviixk:it JJjhmidarkar Com- . 

‘mmn6ratiofrK0M-mk^lXilfJ7t0)^ that the original of the Chinese : 

version was he, is ecliilrig, but tins cannot be : 

proved, as.derimtidnfeqto;A;bommon source is stii! equally probable, 
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fold mi'rten’ of die world, ilmns« the coriimeptators e\|daiii, 
the sorrows, Inmeeiit on us by ourselves, tliose Lrougru !a* 
oil't-rs. iuid ’iJioni indicted by fate, 'flie removal of. misery 
crmnoi* Ijc arlitcvcd either empiricariy or by devotion to 
roiic{ioiis f)r;mtiscs. Grood fortune on eurth is perislKiilCj 
aiki moreover it is not positive pleasure but freedom from 
misery that the vise man seeks. _ The practice' of religlOB, 
agufip is insufficient: the perlorniance of sacrlfce not 
involves ilic slsi’ing of victims which oSTbcIs against the 
rule of iiondnjuryc hut the rervarcis o! ;suc!i actions are 
iTiU^aitory, at:d ilie- performer must fall back again, after the 
eiijoymi-mt of the friiit.of his deeds In yonder world, into an 
CJirtlily existeuce: inoreorcr, the result of such actions leads 
to positive lileamrey'" 'not to ilie freedom from pain which 
is the idviil a! the sage, , 

The statenieiit of the object of - tlie svstem is of 
importance in that it brings out clearly the fiindaBierical 
pre*$i3ppositions on vdiicli ulie Samkhv’a, like the ocher 
philosophical systems, rests. It 'is 'assimvcd-' as self-evident 
that the world is a condition of misery, that the soul is 
sul)jTd*i:o transiiiigratioii, and that there is some degree of 
triuli at lt?asi' in the Vedic tradition. . Whatever the origin 
-of the doctrines in question, the first two assuiiip dons are of 
imiversal validli)' for all schools of Iridian-tlioiigld, wilh tl.ie 
exception of atheistic and materialist Carvakas, and the 
Sadikhya makes no effort to establish their validity. The 
' third' ■assuiiipdorp Is of much less importance from the 
philosophical wdenv, for unlike the -first two -it has no real 
effect. cm the substance of the- Sariikhva "philosopliy, l)ut .for 
the adliexents of the system it had 'the great advantage- 'of 
making the school rank as orthodox, and so on a 'higher 
plaile not merely than the -Buddhists’ or Jains,. but even than 
the sectarian worshippers of Vis^^ii and Siva. ' 

The real modcrof freedom- from’ die 'misery of existence 
lies ill the, knowledge of the- principles of the ;Sirhkhya. the 
evolved, the imevoIved,:aiid'the;kiidwer, but the prelixnmary 

So V, I) mssm^ AUgemSim. Gts'cMchte der- Pkilosopkkt h, ii!» 
415. crmiraentatots hold that envy is produced by .the sight, of 

atlim^'-greiiteridiss, ‘ - 
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question of the mode in which truth is to be attained is not 
ignored in the Ikdrika. The three means of proof are expressly 
asserted to be perception^ inference and correct tradition, 
which are sufficient, on the one hand, to establish mery priii“ 
ciple, and all of which, on the other hand, are essential to 
account for existence as known to us. Perception is defined 
to be mental apprehension of a present object, inferen.ce is 
declared to be threefold and distinguished hj the presence of 
a mark and the bearer of a mark, while correct tradition is 
equated with .the holy scripture, Sfuti, rightly understood. 
The use of scripture, however, is restricted to those cases only 
which cannot be dealt with by the use of the other modes of 
proof, and the instances in wdiich it has to be resorted to are 
reduced to such as are beyond perception by the sense and 
beyond inference by analogy : such cases are the Vedic gods, 
Mount Meru, and the Uttara Kurus, all things wffiose truth 
is vouched for in scripture, but which cannot be known by 
any other means. The three forms of inference are .not 
described in the Kdrikd, and the commentaries differ, but 
the commentary on the Nydya Sutra (i, 1,5) explains them as 
inference from cause to effect, as from the presence of clouds 
to rain, from the effect to the cause, as from the swelling of 
the streams in the valleys to rain in the hills, and by analogy, 
as \yhen we infer from the fact that a man alters his place 
when he moves that the stars, since they appear in different 
places, must move also.^ In these cases in the Indian 
conception of logic the clouds, the swollen streams, the 
change of place of the stars are the mark, and the rain to 
come, the rain in. the -hills, and the movement of the, stars 
are the''hearers of the mark. 

The’ absence ^ of any attempt to examine .more' closely the 
nature ' of perception and of inference and their mutual 
relations us striking, -and' indicates how firmly fixed was the 
.view of .the system that perception gave immediate knowledge ; 
of reality, and that inference gave- mediate knowledge. ■ The,. 

’’ T ‘See 'Beusseh, Geschichte ■ der PMlmaph'ie^ I, lH. 
367-3 7P* 'The third Is taken more generally’ as inductive by 
y.aca'spatimi^ra 'and, Vijuanahhik§ii,'see Garbe, SdMkya Fhi'hsQpki&^ 

153-154; Jacobi,'. GoUingi^^^he Gekhrte 'Anseigen, 1S95;- p. 204, 
Cl! A 'Bilrk, Vienna' Orienmljmirml, XV, 25 1 -264. 
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admission by the side of these ' two principlesj wliich alone 
were allowed by the Vai§esika. school, of the conception of 
authority, harmonises with the uncritical attitude of the 
schcx)l to the problem of knowledge, and with its esseiiliall}’ 
practical end, the removal of misery, Tb.e belief in the 
¥edic tradition from the ‘point of %dew of purely scientific 
interest could not be accepted without examination : to the 
supporters of a system wdth a definite means of salvation 
the presence in the midst of their tenets of one which might 
not bear close exammatlon tvas 'indifferent, since it did not 
vitally affect the main structure of the system. 

The essentially ' Inferior position ■ as a means of proof, 
allotted to tradition, is attested by the Saiiildiya doctrine of 
causality: despite the numerous passages in the sacred 
scriptures which might be adduced for the doctrine that non- 
existence was the source of being, the Samldiya asserts the^ 
doctrine that the result really exists beforehand in its cause, 
just as the clay serves to, form a pot, or the threads form a 
piece of cloth* For this theory five grounds are adduced: 
the non-existent cannot be the subject of an activity; the 
product is really nothing else than the material of wliich it 
is composed ; the product exists before its corning into being 
in the shape of its material ; only a definite product can be 
produced from each material; and only a specific material 
can' yield a specific result. ThO' last four arguments, which 
are in effect but two, rest,, on the perception that in the 
product 'the origin, al material is contained, though under 
change of appearance, and that definite materials give 
.'definite and distinct results; the first argument, on the .other 
hand, rests not merely on the fact .that the coming into being 
■ of any object save from a definite material is not observed,; 
but. also on the argument that if a thing does not' exist there 
can "be no possibility of -its doing anything*. ' Hence _ it 
follows that in its altimate,;essenca'causaliiy Is reduced to 
change of appearance in an abiding’ 'entity, a conception of 
great importance for the system, ■ ‘ , '' 

From the principle of causalityis deduced the fact that 'the 

ultimate basis of the empirical universe 'is' the unevolyed, 
Avyakta, Individual things "are; all limited in inagnitudeJ 
and thisis incompatible with tliC'xmtare'Of the source of the’ 
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uiiiTerse. All individual things are analogous one to another, 
and therefore no one can be regarded as the liinil source of 
tlie other. Moreov'Cr, as they all come into being from a source, 
they cannot constitute that source, Fartlier, an eilect miist 
differ from its cause, though it must consist of tlie cause, 
and therefore the empiric universe cannot itself be the hnai 
cause, but must be the product of some ultimate cause. 
The obvious difficulty that the iiiievolved cannot be perceiv- 
ed is met with the argument that its fine nature renders it 
imperceptible, just as other things, of whose existence there 
is no doubt, cannot be perceived; either because of tlieir too 
great distance or proximity, through the inlervumtion of a 
third object, through admixture witli similar matter, tlirough 
the presence of some more po’vverful sensation, or the blind- 
ness or other defect of the senses or tlie mind of the 
observer. 

’ From the nature of the final cause follow the essential 
differences between the. unevolved and the evolved. . The 
products have a cause, on which they depend, and to which 
they are related : the source is uncaused and independent. 
They are many in number, and limited in space and name: 
the source is one, eternal and ail-pervasive. They ' have 
activities, and parts: the source is immanent in all but has 
neither activities nor parts.. They are the mark: the source 
as distinguished by them. 

' The process of development of the unevolved is through 
the .'activity of _ three constituents- out ^ of which it is made 
up,_ .Sattva,-Rajas-.aiid Tamas. The first of these consti- 
tuents, or -factors, -is that in nature 'wdiich is light, which' 
reveals,,. wrhich 'causes pleasure to man: the-second is what 
is '■ impelling aiid -moves, v/hat'- produces, activity in man: 
the third. is what ;is. heavy and restrains, what produces 
the '’State '.of indifference-- or inactivity 'in. man.' The three 
constituents act essentially in close, relation: they overpower ' 
and support .one -anothefi.' produce one another and inter- 
mingle wfili one-anotfief.’.'' They - are compared in a homely 
simile to.thecpfistiipeats.'ofia lamp,- that is, it seems,, to‘ the ■ 
flame, ‘oifi and'fi%ick,--'_^:fespectively/ ' The ' origin of the 
odiiceptlon'seemsto'.bednfihe main psychologic, but even in 
fhe^Karika it is:;.impo$siWe,not to realize the material nature 
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also accorded to tlie Giups, ’ No' proof c! tAcir exislcnee is 
o'tkrcd: ii is to inferred " llsai they ivere held la be 
eptai,di;died In; oh ‘a.,* r vat ion hoilnof naurrc and of roaa. 

Ihonnlie inao^ession.oi the tliree corsiitiKaroy whiih is 
common to 'liOih the evolved and tlio iineTol'ved, follow 
certain ftirther cliaructerisiics of these emiti'es, which fc/nn 
the (iiscrimiiKutoii , between them and the other great 
piriaciple'df tlie Sililildiya; Pii;:tn;ha.j or sfdric. iJidike spa'rit, 
the evolved and the iiiievcivvd are wlihout tlie power of 
discriminating helweeu ilieni«eives and spirit : fiideed 
without spirit tl'icy 'are wdioTly unconscious p tlie}' are 
objective only while spirit is the 'Subject;- they are common 
to all s|driis whereas -each spirit' is uiiicfae; they are either 
* creative, created or both crcailvc .cuk! created, while spirit 
is iieitlier created nor creative. Wbik, Iiowever, it is 
expressly said that these distioctioiis arise from the 
possession by the iinevolved of ihe three constituents whid'i 
are likewise presenc in the, evolved, the mode of the 
derivation of the characteristics is not given. Xor is /this 
defect reineditfd in tin: account given 'of tlie virguments for 
the ' existence of the spirit as these aTguraents esscntia'liy 
assume iliai; the nature of tlic unevolved and ihe evolved is 
something huiepeiKlent]}' ascertained'. 

The 'arguments put forward 'for the exi.stence of spirit 
are that the aggregate of nature mvM exist for the sake of 
something, that tJiere iiiustj'je'sorneililng to he Ihe presiding 
power 'for which the tw^oknidn of the/anivme takes place, 
tliht there must be a subjael* to experience the three constiuieiits 
of the universe, that the development pf the world proceeds 
for the sake ■ of the emandpatiGB ■ of sometliitig, and that 
sonielhiiig must exist tvltli qualities opposed 'to those of the 
universe. 'Further, it is, deduced timt There must be many 
/spirits, since cxpetieiKe shows us- separate birth and death, 
separate organs and dilfereBt - act’fons, and, fufilier, spirit 
’must, be lilt reverse of nature, vrhichls'essehtially one and 
, the same 'to all 'Similarly, by- reason of, the same: contnist, 
spirit is/tlie Subject, not tlie.ebjecti it- reached .and possesses 
freedom because of iiS'pmver'.of dismmln'g llie difference 
between Itself a,ncl nature:' it is , conscious, as iigaiiist 
lincoiisdous nature; it paiiklpatitB in uciivity 
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in ail}-’ fomij andj unlike nature, produces notliing, Never- 
tlieless, the empiric self is explained only by the union of 
spirit with nature: through this union the ilne body which, 
is a product of nature becomes, though itself without 
consciousness, conscious. On the other hand, though the 
constituents alone possess activity by reason of the uniting 
with spirit, spirit, really indifferent, appears as an actor. 
But the conjunction of the two is essentially not intended 
to be permanent : it is, in fact, like the union of a blind man 
with a lame man : spirit joins forces with nature in order 
that nature may be' revealed to ’Spiiit, and that spirit may 
obtain freedom from its connection with nature. 

_ This conception is the fundamental point of the whole 
Saiiikliya system, and its difficulties are obvious. There is 
no possibility of mediation between the spirit which is 
removed from all action, and the active but un conscious 
nature. The famous simile of the blind man who carries 
on his back the lame man, and thus places his activity under 
the control of the directing power of the other, suffers from 
the fimdamentai difficulty that the two men witlp, which it 
deals are both possessed of activity and so can co-operate. 
Spirit cannot, act, and oe' the other hand nature, being 
unconscious, is not capable of receiving directions from the 
conscious spirit Still more serious is the difficulty that, 
while the aim of The union of the lame and the blind is 
obviously the serving of a -useful purpose, no such purpose 
can ■ be conceived for the union of spirit and ' nature. 
Unconscious nature cannot, experience misery; spirit in 
itself does not experience misery,, and the union of the two, 
which results in the apparent experience of misery by spirit; 
which WTongly* thinks -that the misery which it 'brings to" 
lightin .nature, is misery-uvhich it itself endures, thus creates" 
the,; very misery which it is 'the object of the uniqn to abolish. 

'• ' ,/It is impossible to imagine that so complicated a system 
could have "arisen from independent speculation on the nature 
'of' existence. The, conceptipn’ of spirit in tlie Saiiikhya i$ 
clearlynothing mote-ffianfhe carrying to a further, limit of 
the cojiception of the self'inthe'teaching of the Brhaddranyaka 
'(Jpani^ad,.' The'distinctlon.-of thehubjective and the objective, 
and the' recognition oi thb-iact that the subject is in a sense 
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opposed to tlie object^ has led . to the- hypostatizatioE of the 
subject as a separate entity .opposed to .all objectivity^ and 
to the doctrine that the subject is somehow dragged into un- 
satisfactory contact with objectivity, from which is to be set 
free by recognizing its true nature, and it's essential distinction 
from the object. Starting ■ from the fact of normal con- 
sciousness the whole content of consciousness is attributed to 
nature, the element which makes it conscious to spirit, but, 
in plac.e of the recognition of the fact that without content 
there can be no subject, the existence of the subject is 
asserted - as reality, but the content of consciousness’ is 
represented as an error due to the failure of spirit to realize 
itS’true nature. While, how’ever, the error of hypostatization 
of a mere aspect of the total process', of consciousness is 
found equally in Yajhavalkya and his followers,* the 
Sarhkhya makes a departure in two points of fundamental 
importance from the lines of the earlier philosophy. In 
■ both cases the points represent concessions tO' popular 
opinion,, and in both cases, ■ from • the .point of view of 
philosophy, the result is unsatisfactory. In the first place, 
in accordance with the obvious existence of‘ many men a 
multitude of souls is allowed as real: in the second place, 

‘ while, as in the Vedanta, much of the world is admitted to be 
the product of ideal elements,! a certain amount is left, 
which, remains, as will be seen, in some sense other than a- 
product of the ideal elements.’ 

The essential disadvantage of the introduction of these 
new elements into the system is that the conception of the 
subject' cannot logically be maintained when many .subjects 
arc allowed., - The epithets given to the subject in the 
Saihkhya are applicable to the abstract 'Conception of 'the 
subject as opposed to all its content : 'there can be no multipM- 

.Max Mulkds .development, based in. part on 'Kant, In 
The SikstmM'^rseherd (London, 1^03), with F. B. Jevons's incisive 
cf liibb'ert Joiirnal^ 

I’t Garbe lays stress on’ the fact-that all Prakrti which he .-renders 
-IJrmaterie’ and .its derivates are natural,; not ideal. But this seems to 
go/atlier far: the product Buddhi and its derivates are rather uncon- 
scious mental states, philosophically a doubtful conception, but more 
satisfactory than the idea of tJieir 'naturalism. ' Prakrti, however, is 
, ntore than Bpddhi and is partly natural.-/ ■ ■ ■ . * 

' § 
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cation of this abstract conception as the Saiiikliya asserts. 
The existence of numerous individuals who are conscious is a 
totally different thing, for their number and individuality 
are conditioned by the possession of a different objective 
content in consciousness, and when this is removed there 
would remain nothing at all, or at the most the abstract 
conception of subject, which could not be a multitude of 
individual spirits. Had the Saihkhya conception been that 
of a number of souls as opposed to spirits, no logical 
’ objection could be raised to the theory of multiplicity, but 
the sharp distinction of spirit and nature, and the assertion 
that there is no real connection between them, deprive spirit 
of any possible reality. 

These difficulties come out in great prominence in the 
effort to deduce the evolution of nature for the sake of spirit. 
From nature arises the great one, often called intellect, 
Buddhi; then arises individuation, Ahamkara; thence come 
the five organs of perception, Buddhindriya; the five organs 
of action, Karmendriya, and the five fine elements, Tanmatras ; 
from the five elements arise the five gross elements, 
Maliabhutas, and from them the world. The series up to 
the five gross elements, including nature itself, number 
twenty-four, and with spirit as twenty-fifth make up the 
principles of the _ system. The first, nature, is evolvent 
pnlyt the 'rest, save, the gross elements, are evolved and 
evolvent, the gross’ elements -are evolved, and spirit is neither 
’ evolvent or evolved,- but this distinction is of no weight for. 
the system.' The series iS; in all probability of historical 
;prigin, asTt' finds, as we have seen, an analogue in the 
Kaika.Up^nisadf and perhaps' for this reason’ its deduction 
is -full of. difficulty. ' 

. The ^3sential conception is_ that from unconscious nature 
' there', is developed for. the sake of spirit a ivliole ^ imiyerse,. 
that the development tak^ place for each individual spirit- 
separately,' but -y€t\af:the', .same ‘time in' such a manner that' 
nature, and 'its evolutesv'ure: dommon to ^ all spirits. The* 
’ question, how . naturej'obnsisfm^^ of the equilibrium of-’ the^ 

. three constituents, Sattvay Rajas and Tamas, can be brouglit‘ 
into activity at all remains' unsolved : it is illustrated by the 
simile of the -unconscious milk which flows to nourish the 
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calf, yet nature is said do ' proceed for tlie freedom of 
spirit as men proceed to bring to ■ cessation their 'desires. 
But nature Is essentially other than spirit: it is not, as an 
the Vedanta, a production of ignorance, but Is as real as 
spirit Itself, though it is only under the influence of union 
With spirit that it evolves itsall ■ But for that union the 
constituents, though credited with the power of action, 

_ would not alter from their condition of equilibrium. 

The conception of intellect as the first evolute from nature 
is doubtless to be traced to the derivation from the Avyakta 
of 'the great soul in the Katha Upanisad (iii, 11). This 
fact, and its position in the series of evolutes before the 
principle of individuation, suggest .'that the primary sense 
of the expression is cosmic, but the exact force of a cosmic 
intellect in a system which has not . a creator or worM-soul 
Is .difflcult to appreciate, though in the Vedanta it is easy to 
understaiid how from the impersonal Brahman can be 
derived the personal Hiranyagarbha. who can be regarded 
' as the world-souL At most' the'-donception aimed at may 
be that the influence of spirit- is convert the wholly 
indeterminate nature into a consciousness, which for lack 
of principle of individuation can only be conceived as 
a potential , consciousness. But' this cosmic position of 
Intellect is feebly grasped in the Karikd^ in which on the 
contrary stress is laid on the intellect as psychological 
It is defined "as .the power of decision, by which it seems ; 

; to be distinguished from mind, as ' the power which ' 

■ formulates the possible courses and, carries out the' decision, 
while on tht intellectual side mind 'brings up tlie material 
' for concepts which the intellect formulates.* Viewed in 
■'this' 'light, intellect, which like alTthe products of^ nature,' 
consists of three constituents,," in' its Sattva .aspect is, 
distinguished _ by ^,the performance,^ of duty, knowledge,' 
freedom , from' desire, and., divine powers: in. its aspect as ’ 
Tamas it-'is distinguished by the reverse of these; qualities, or' 
more correctly If is the 'Rajas aspect." which produces desire. 
„Itis clear that considered thus ' infellecf ■ cannot be prior to 

* Cl Beussen, AUge7neim Gesckickte - 4er Philosophies I, , iii, 
436,439, Garbe (Smnkhy a Philosophies-, pp. 252, 253) restricts mind 
to wish and. donbt and to its connectiori with' the organs. 
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mind or individuation, ^nd that it performs a twofold 
and inconsistent part In the scheme* 

The principle of indlyiduatioa can only be understood 
as the principle through 'the action of which the several 
spirits become endowed each with a separate substratum, 
which results in the appearance of human individuals. It is 
impossible to interpret the principle of individuation in 
any real cosmic sense, as if this is done wx would find' 
ourselves faced with the conception of a really conscious 
world spirit, which is not accepted in the Kdrihd, Psycho* 
logically the principle stands midway between intellect and 
mind: the sensations' communicated through mind are 
referred to the seif and result in 'a perfect concept; the 
suggestions of action sent up by mind are referred to the 
self by the action of individuation, and result in the decision 
of intellect, and the derivation of mind and the senses from 
individuation, like that of individuation from intellect, is 
again logically impossible. 

The pyschological character of the principle of in* 
dividuation is emphasized by the derivation from it in its 
Sattva aspect of the mind and the five organs of perception 
and the five organs of action, and from it in its Tamas 
aspect of 'the five fine elements, thus developing a further 
parallelism of the subjective and the objective elements. 
In each derivation the Rajas aspect pla3%s its part, both as 
serving to set the other constituents in action and as 
actually .present in the results. The five organs of 
perception are those of sight, hearing, smell, taste and touch; 
the five" organs of action are the tongue, feet, hands, and the 
organs 'of evacuation 'and reproduction. Mind is, like these 
tes,„an organ through which, external reality is apprehended, 
but it has the. important 'function of arranging the sense 
impressions into precepts, of suggesting alternatives, and of 
carying out the. decisions of the will by means- of the organs 
of aetlom:/' The'' function of 'the organs, of .perception ' is 
merely 'observation,- in contrast wlth'.the action of the^organs 
of action, ■ Mind'^with the organs'^ appears to be considered 

■" * So and, "appareatly Gau^apada. VacaspatkiMra 

tbe activity to miud,' individuation and inteJIect. 
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as producing by their action the'''fi?e,¥ital airs, which in the 
Vedanta system are given an mdependent place as the sup- 
porters of the life of nutrition as opposed to the conscious 
life. The distinction of ten senses is not explained, save 
by a reference to the diverse development of the constituents. 

Mind shares with . intellect and individuation the 
peculiarity that there is no distinction between organ and 
function, as there Is in the case of the other ten senses. In 
perception all four functions, the senses, mind, individuation, 
and intellect are active: in other cases only the latter three 
are employed, but their activity must rest upon the result of 
previous perception, a memory picture or an Idea. The 
action In both cases may be simultaneous, or step by step, but 
In the former case the real sense is, it seems, that the process ' 
is too swift for the steps to be observed : thus an object Is 
seen by the senses, the sense impression is developed into a 
percept' by mind, related to the self by individuation, and 
made into a concept by intellect, or suggested decisions are 
formed by mind, brought into individuation, and the decision 
is given by intellect, whereupon mind 'sees to their execution. 
Thus in its widest sense , the. organ can be described as 
thirteen-fold : the three functions, intellect, individuation, 
and mind form the inner organ, the ten senses the outer 
organ, through which alone can the inner organ be set in 
activity, either directly in perception or through the iniluence 
of a former perception. The outer organ Is thus bound to 
the present in time, the inner can deal with past and future. 
The organs are mutually helpful, but their ultimate aim 'is 
'for' the sake of spirit The senses are the door, while. the 
Inner organ is compared to the' doorkeeper. Between the 
organs of perception and of action there is a distinction in 
the nature of their objects;, the former contemplate both ‘the 
fine and the gross elements,- including all the , world , under' 
the latter 'head; speech has sound 'as_ its object, while the, 
other four organs deal with all the,. five gross ''elements and 
the world derived from’ them. ■ ; . ■ 

‘The ymsition of intellect, 'however, is one 'of special 
importance: 'all the action.of 'the' other -organs is carried out 
for the intellect, and it works '.directly for spirit, producing 
its experience of all existence, /on’- the one hand and on the 
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other securing ^tlie discernment of the subtle distinction 
b^feen spirit and nature. 

The fine elements are described as without difference in 
theiiij w’^hile the gross elements which arise from them are 
expressly described as possessing this quality, from which it 
would seem that the gross elements are considered, as in the 
CMnd-ogya Upanisad (vi, 4), where, however, there are but 
three elements in question, to be produced by the Intermingl- 
ing of the fine elements,- the elements receiving their special 
names ‘from the. presence in them of the ^greater,. amount of 
the specific element, in ' accordance with the view of the 
Vedanta, in which each element consists of a half of one 
element and one-eighth each of the other four. The alter- 
native view suggested by the Taittinya Upanisad (ii, i,) 
under which the gross , elements would arise from the 
compounding of the fine elements by the process of 
accumulation, wind, for example, having both the qualities 
of audibility and tactibiiity, is adopted by Gaudapada and 
Vacaspatimi^ra, but seems to have less probability, since in 
it ether would have but one quality, audibility, and so could 
not be contrasted as a gross element with the corresponding 
fine element. 

Together with the organs the fine elements form part of 
. the Linga, the psychic apparatus, which passes from life to 
life. The Lifiga, however, includes as a necessary part of it 
the subtle parts of the gross elements, which serve as the 
se^d whence . they physical body springs. These ' subtle 
portions are as" necessary to the psychic apparatus as the 
canvas to a picture or, by 'a less appropriate simile, a pillar 
'to a' shadow. This psychic apparatus, which is incorporeal, 
hnd-is prior 'to the conception of time, accompanies the souls 
’ throughout transmigration, from body- to body, in accordance 
'With the, rule of causality, „ playing like an actor various' 
barfs, a power which’ -it possesses since' it - shares in the . 
property of , ail- pervadingness .which' belongs to nature. 
This conliinction of. spirit- with the psychic apparatus 'is. the, 
.cause- of misery, --and until . the attainment of true 

Insight* ; y ' 

. The gross elements,, however, have a further character- 
istic; They consist pf/.two farther portions, those described' 
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'as born, of tatlier and „■ which go to make the body of 

the psychic apparatus, growing out of the, seed in the form 
of the subtle portions of the -gross elements, and the 
Frabliiltas, which form the mass of inorganic nature. These 
two elements grow out %om’ the subtle portions, and thus 
each individual spirit is provided with a -complete world of 
its own arising from itself. At the same time, however, it is 
expressly indicated that these last two portions of the gross 
elements fall back at death into the body of nature, and it 
Is .clear that the conception of the souls as monads is not 
carried out to its^ full, extent/^ The reason .for the 
breach in the unity 'Of the idea is obvious,: it, is 
intended to meet ' the case of the difficulty which 
arises as to the existence in the empiric world of 
other souls in human and other bodies, and of inorganic 
nature. To consider all these as developed from the fine 
elemeiiis separately for each spirit would seem unnatural, 
and though, therefore, the gross elements are expressly derived 
from the tine elements, and though these are derived from 
the principle of individuation, %vhich cannot be cosmic, none 
the less these two portions of the gross ’ elements are treated 
as being the same for all, not merely similar and, therefore, as 
.Cosmic, This fact reveals a realistic basis at the bottom of 
the Samkliya conception,. and suggests that nature is to some . 
degree at least directly responsible for inorganic things, and 
even for the corporeal parts of organic things. Of the 
latter fourteen classes are enumerated, eight divine, given 
varloiisl}^ by Gaudapada ;as Brahman, Prajapati, Soma, 
Indra, Gandharvas, Yaksas-, Pisacas, and Raksases, five of 
beasts, _ given by the same scholiast as wild animals, domesti- 
cated animals, birds, reptiles, and plants, and one, of men, 

■ In the worlds of the gods the constituent Sattva prevails, in 
that of men Rajas, in- the rest Tamas. Of inorganic .nature 

'not a hint is given, a, fact which suggests that^he difficulties - 
of its position were decidedly ' felt by • the . author. 

Cf.Wv. '22, 39 and 41 of tht Kartkai. the subtle portions ' seem 
■to pifcic from nature the material- .for .'tlie See Beussen, 

AUpmeine 0^-schichU der PMlwphU, I, iii, 447,-448, 497 ; below/ 
p 97. The objections of O,- Strauss, Oriental Jownalj 

■ 2lS2., are not conviiicmg. 
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In its passage through the world, from body to body, in 
the course of time' each soul, or spirit with its psychic body, 
is subject to determination, which cannot be deduced from 
its own nature as spirit nor from the psychic body, but must 
be derived directly from nature. This determination is 
afforded by the Bhavas, psychic states, which are insepar- 
ably bound up with the psychic apparatus: the two go 
together so long as the spirit is not finally freed from the 
psj^cliic apparatus. Each individual life starts with a 
definite equipment of states, and it adds others in its. life; 
apparently those with which it starts exhaust themselves in 
the course of its life, and when it passes away and in due 
course a new life begins the new life carries with it the 
states accumulated in the last existence. 

The direct connection of the states with nature is shown 
by the fact that the eight enumerated are those which have 
already been given as the characteristics of the Sattva and 
Tamas aspects of intellect. They are performance of duty 
and the reverse, which lead respectively to a higher place in 
the next life and to degradation; knowledge, which leads to 
final release; ignorance, which entails continued bondage; 
indifference to desire, which helps to loosen the bond between 
spirit and nature;"^ desire, which leads to rebirth; divine 
powder, which leads to freedom from obstacles, and the posses- 
sion of the Siddhis, perfections ; and lack of divine power 
which has the reverse effect. 

The Karika, however, gives, beside this eightfold division 
which is frequently referred to, another division of fifty 
■states, divided under four heads. These are the five 
Viparyayas, erroneous views, the twenty-eight Asaktis, lack 
of power; the nine Tushtis, satisfactions; and the eight 
'Siddhis, perfections. The five Viparyayas, which are com- 
parable with the five KleSas of the Yoga system, Avidya, 
Asmita, Raga, Dve^ha, and Abhinive§a, are Tamas, darkness; 
Moha, confusion; Mahamoha, deep confusion; Tamisra, 
gloom; 'and'Andhatamisra, dark gloom. There are eight 
kinds of Tamas, explained hy the commentators as the error 


' * See Dmmm,- AUgefne4ne Gesckkkte der Fhihsophie^ I* lii, 451. 
Absorption in nature is'the'irendering of the commentators. 
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of regardiBg nature, mtellect, individuation or the five fine 
elements as the soul; eight of Molm, explained as the 
belief of the gods that their eight perfections are not liable 
to be lost; ten .l^lahamohas, the devotion of the gods and of 
men to sensations of soundj touch, colour, taste, and smell; 
eighteen Tamisras, jealousy arising in connection with the 
ten objects of sense, and the eight Siddhis, and eighteen 
Andhatamisras, the fear of losing these eighteen objects. 
There are eighteen A§aktis, eleven of them the weaknesses 
of the ten senses and mind, and the remaining vseventeen 
the defects of intellect which prevent the attainment of the 
nine Tustis and eight Siddhis. The nine.Tustls consist 
of four internal, the belief in the winning of final release 
through nature, asceticism, time or •good fortune, and the 
five outer, consisting of the renunciation of the sensations of 
touch, etc. The eight Siddhis, unlike the other Bhavas, 
directly help to final release: they are meditation, study, 
scripture, the removal of sorrow caused by ourselves, by 
others or by fate, the winning of friends and Dana, whicit 
would normally be deemed to, refer to generosity, but which 
has been rendered* purification of the, mind, since otherwise 
the Siddhis do not seem to contain anything corresponding 
to' knowledge. 

' , It soims hopeless to try to reconcile these two lists of 
states : they are too much alike to be regarded as radically 
different, and the obvious solution of the problem, is to 
assume that they represent a view which was held in the 
school, and which developed the matter in a different way. 
It is, however, so strange .that I^varakrsna should have 
introduced the matter without any hint of the relation of the 
two sets of- states — except the wholly misleading one that 
they ,are the same thing — that the conjecture is justified that 
the verses (46-Sl ) ' which deal with them are a later mterpo- , 
lation, added at or before' the ■ time when the last three 
verses were added and the statement made that 'the tract ; 
numbered, seventy' %^ersesw ■ ' , • . ' 

, 'So long as the necessary, knowledge of the essential dis- 
tinction of /spirit and nature is not ’"attaineds the spirit' with' 

♦ By VS.€as|>atmii^ra pa K4nk4, 51. 
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the ps3xliic apparatus .must wander from birth to ]>irl:h, 
gathering from nature at each birth the portions of tlie gross 
elements described as born of father and mother in order to 
assume a physical body. Ail this time nature by evolving 
for spirit in the hope of enabling it to attain ihial release 
Is like a dancer who displays herself on the stage and. then 
retires again, her task . unaccomplished. But in the end 
nature succeeds in her object, and like a bashful maiden 
seen in MshabilU^ who withdraws for ever from the sight of 
the man whO' has,, seen, her, nature, having fullilled her 
object, withdraws from' spirit for ever, when spirit has 
realized its essential,' distinction from nature. Then comes 
•to an end the paradox, by which spirit, which has really no 
connection with nature and is unaffected by the misery inherent 
in nature, considers itself bound and suffers transmigration, 
while nature undertakes the changes of evolution for the 
sake of spirit, since in. herself she is not conscious of 
misery. In truth the spirit is not bound, does not imdergo 
transmigration, and is not .released, but these processes are 
applicable to- nature, but only for the sake of spirit. 

There is only one means by which nature can succeed in 
freeing spirit from fancied dependence on her, tliougli she 
makes efforts in diverse ways ; of the eight psychic states 
wliich are seen in intellect seven merely keep spirit fast hi 
its bonds; with the eighth, knowledge, however, release is 
achieved. The- knowledge which results in liberation is the 
realization that, the' spirit is not one or all of the principles, 
that it has , no empiric existence, that nothing belongs to 
it, and that it ^ does': not exist as an 'empiric individual. 
The attainment of ■' this. 'knowledge through consideration 
of the facts', .’.of existence .'results in the cessation of the 
creative ' 'activity of" nature:- the other seven psychic 
states comedo' hn ''end .'for ever, and spirit, in contentment, 
gazes as a nier^ spectator upon' nature which no longer 
binds- it. Recoghizihg,' that nature _ is not connected 
with it,.dpinT'fe:Aitdifferent' to ^dier, nature' recognizing 
,'tliat her true cMmctfr is understood, ceases her activity, 
and, though the' uhiohpiThe f TO remains Inexistence even 
, after the attainment' of true knowledge, there is no possibility 
'of further' producttpn;'';:^ But as the potter’s wheel continues 
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to revolve for a tiEie^ after -he ceases to maintain its motion, 
by reason of the acquired .velocity, -so the psychic states 
wliicli result from the previous life have to be finally 
exhausted, and not until the; impressions, Saiiiskaras, thus 
existing in the mind have been ^ removed, can the complete 
release be attained in death, when spirit obtains the con- 
dition of complete isolation, which is_ unending, and which 
is free from any other characteristic. 

' Nothing is more contdneing proof, of the close derivation 
of the Slilikh}'a from the orthodox' doctrine of the Upani- 
sack than the terms in which 'the attainment of release is 
described. In the system itself- the doctrine of the bondage 
of spirit ill nature 'is essential to explain the misery of 
existence, but at the same time it is .admitted that there is no 
real bondage. No reason is given for the belief of spirit 
that it is bound, yet, as the bondage is unreal, it Is clear that 
it must be produced by ignorance, since it is removed by 
knowledge, but this doctrine is not set out in the Adfifed, 
which on the contrary consistently treats' the union of spirit 
and nature as a union for the' final release of spirit. There 
is no conception- of a development of spirit by its union 
with, its opposite, resulting in a synthesis which is far more 
, rich In content than the two factors involved: on the con- 
trary, the connection of spirit with /matter terminates with 
the withdrawal of spirit into a condition of absolute 
freedom, wliich must, however, at the same time, be absolute 
nonentity, 


In following the doctrine of the Upani§ads 
that true knowledge involves the' denial of individuality, 
the Sa'iiikhya system leads itself into the difficult position 
that it' thus really denies tlie reality of its system of. many 
spirits, since there can be no multiplicity without, indivi- 
duality to distinguish the 'several members of the group of 
spirits. In the Upanisadsjbon .the contrary, the idea is 
justifiable, since the denial ofyindividuality is due to the 
fact that all seeming individuals- 'are really merely, one single 
sell '.In the;Upan!sads, moreover, there is a real possibility 
of: the binding of the self; -'Whether 'the bonds be real or 
merely illusory, still in' the ;first -case- they can be destroyed 
in the^ appropriate ; manner j' and in the second _ the false 
■belief can be removed ■ byr;kno\%dge, but the Sliiikhya 





denies any -real connection whatever, and, while it therefore 
leaves it to be assumed that the apparent connection is 
caused by ignorance/it does not, like the Vedanta, elevate 
that ignorance into a metaphysical entity, thus leaving its 
existence even on the basis of the system im'explaiiied. 

In the case of any individual self, the connection of 
spirit and nature rests indeed on the lack of discrimination 
in a previous existence, which leaves its impression on the 
mind, and in the next existence leaves the spirit bound, but 
this does not meet the objection to an iniinite regress which 
in other cases the Samkhya system sharply refuses to allow. 
The spirit not being really connected with nature, there is 
no ground on which there can be produced the lack of dis- 
crimination of spirit from nature which causes bondage. 
In the Vedanta of Samkara the finite and the infinite spirit 
are indeed in reality one, and the distinction between them 
is due to an illusion, but an illusion is something which can 
be removed by knowledge: a non-existing connection 
cannot create a lack of distinction which produces a con- 
nection. Or if that view of the Upanisads be accepted, in 
which the existence of individual souls and of the outer world 
is in some w^ay believed to be real, then freedom may be won 
by the recognition of the true connection between the indivi- 
dual souls and the absolute through meditation upon, and 
devotion to, the absolute, or through grace, as In the Katha 
Upamsad (ii, 23) and elsewhere."^ Equally here is a 
connection realized between spirit and nature, the absence 
of which shuts off the Samkhya from any possibility of 
logical explanation of its main principles. 


^ See also Ka^^sttaki Upamsad^ iii, 8 ; Mundaka, iii, 2, 3. 
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Special attention has been drawn to the short tract, 
called the TaMt^asamdsai by reason of the fact that Max 
Muller'^' considered that it was the real text-book of the 
Sarlikhya system anterior to the Sdmkhya Kmkd. The 
argument in its favour is, that where it agrees with the^ 
KSfiku it aippears to be the older:, this view Is not, however, 
supported by any detailed argument, and certainly does not 
seem conclusive. All that can be. said of it with certainty 
IS that Vijlianabhik^u in his commentary on the SO-traf 
attributed it apparently to the same author as the Sutra,; 
being a brief exposition of what is , said at length in the 
Sutra, and that the text has, in comparatively recent times, 
at least in some parts of India, as at Benares, attained a 
popularity wdilcli is much greater than that of the ICdriM. 
The language is not marked by any special sign of date, 
and Max' Muller thought that the different order of categories 
and the numerous names not elsewhere used ivere rather 
^ a sign of primitive and orginal character than of lateness. 
On the otherd,miid, it must be said that the relegation to tlie^ 
,end of the category of pain is certainly curious and arti- 
ficial in appearance, as contrasted with the position which ' 
pain occupies at the beginning of the Kdrikd as giving the 
tone to the "whole system, and the fact that 'the term 
TattvasafMflsa shows that the ■ work is a compendium is ; 
. surely evidence against the text • representing the original;' 
Sfitras of the school ' , 'y \ 

' * Six Systems of Indian Fhilomphyy pp. 318ff. The later ^ date,' 
after 1400 A.B , is preferred by Garbe, ' -Sdmkhya , Fhihsoplmt pp, 

m-w. " ■ ■ " 
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After an enumeration and explanation of the twenty-five 
principles,, arranged as the eight evolvents, nature, intellect, 
individuation, and the five fine elements; the sixteen 
evolutes, arranged as the five organs of perception, the five 
organs of action, mind and the five gross elements; and 
spirit, the tract proceeds to enumerate the three Gunas and 
to explain their nature. Then come brief explanations of the 
process of evolution and the resolution of the evolved going 
from nature to the material elements, and from the material 
elements back to nature. Thereafter the intellect, individua- 
tion, mind and the ten senses are set out as psychical 
and subjective over against the objects of their activity 
and the presiding deities, a concept which is decidedly more 
at home in the Vedanta than in the Samkliya. Then come 
the five Abhibuddhis, which are forms of the activity of 
intellect, ascertainment, self-reference, desire, will to act and 
action, terms of somewhat doubtful sense and import. Then 
come the five Karmayonis, sources of action, enumerated as 
energy, faith, desire of bliss, carelessness and desire of know- 
ledge, but also difi'erently explained. The next topic is the 
five winds or vital airs, Prana, expiration connected with the 
mouth and nose; Apana, connected with the navel which 
dx'aws downwards; Samana, connected with the heart which 
moves equally about, and which has been compared, though 
doubtlessly erroneously, with the circulation of the blood; 
Udana is connected with the throat and goes upward: 
Vyana is the ali-pervader. The presence of these five as a 
^ special topic is in contrast with the view of the JCan7ea,- which 
does not accept the vital airs as anything more than the 
joint working of mind and the organs.- After the vital airs’ 
come the five KarmatmanSj which are descriptions of the 
■•activity of the self: they 'are Vaikarika, the doer of good 
works; ’ Taijasa, the doer of bad works; Ehutadi, doer of 
hidden 'works; Sanumana^.the doer, of what is Teasonable; 

^ and’ Niranuminaj the doer of whaf is not reasonable. 

, The next “topics,, discussed - are the : five Atddyas, the 
' twenty-eight ASaktls'- including' the '’Seventeen Atu|tis and 
Asiddhis, the. nine^-Ta§ti 3 , and the eight Siddhis.' Then 
_ come the eight cardinal . facts,, Muiikarthas, which, are the 
’existence, unity, purpose, and devotion to _ the interest of 



another of nature, the otherness from-EaturCj the non-agency^ 
and multiplicity of spirit, and, the temporary union and 
separation of spirit and nature. ;,The next two topics are 
the creation of benevolence, the production of the gross from 
the fine demerits, and the Bhutasarga, the divine creation in 
eight divisions, the animal and the vegetable creation in five, 
and the human creation in one. Bondage is then described 
as threefold, according as it is connected mdth belief in any 
of the evolvents as the highest reality, or with belief in a 
similar position as to the evolutes, such as is shown in 
devotion to objects of sense, and bondage by sacrificial gifts. 
This curious form of bondage arises "when men through mis- 
conception give gifts to the priests, and is a distinct sign of 
hostility to the sacrifice, which is’ not seen in the Kirika, 
Tlien come the three kinds of Moksa,, release, arising from 
the increase of knmvledge, the quieting of tlie senses, and 
lastly, as the outcome of the destruction of merit and demerit 
by these means, the destruction of the, whole, producing the 
detachment, of spirit from nature, and concentration of spirit 
upon itself Then come' three forms of proof, and finally 
the doctrine of rnisery, subdivided into three according as it 
is concerned with and arising from the body or mind, caused 
by others, or produced by fate. From this misery release 
can be obtained by the study of the TaUvasamasa. 

This summary of the contents of the TaUvasamasa does 
not suggest that it has any special claim to antiquity: it 
probably represents one of several forms of arranging the 
Samkhya principles, of which another form is preserved in 
Ihe'Sa^titantra list of topics. In any case, however, as the 
treatise , 'itself is far^ too brief to give valuable information 
regarding f he system, the value of the wmrk is much inferior 
to that of the Karikd on the ■ one hand, or the 

Smltkky'a Stltra on the other. , ■ ' . . 

. ' „ It iS' probably . of importance' for the , later .date of ' the 
t^lvasamdsa.thU it is not cited by Midhava in his account, 
written about 13S0 A.D., of the- 'Saihkhya In the Sarvaihr* 
^miasamgnika, where he uses as the basis -of his'exporition 
of 'the system the’ /wiAd. ' He alspyignores the 'Sdfhkkya 


Above,' Chap;. V 
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Sutra itself, wWcli thus appears to be later than Ms period. 
On the other hand, it cannot be much later, for it is com- 
mented on by Aniruddha, who wrote about 1500 A.D., and 
by Vijhanabhiksu in the second half of the sixteenth century 
A.D. The work has also been commented on by Vedantin 
Mahadeva at the end of the seventeenth century, and Nage§a 
Bhatta at the beginning of the eighteenth; the former in his 
comment on the last five books follows Aniruddha faithfully, 
in the first copies Vijfianabhiksu, but has independent 
value; the latter is a mere imitation of Vijfianabhiksu. 
Despite, however, the modern date, the Sutra is a source of 
considerable importance, and may contain a good deal of 
old matter, though in its present form it is certainly not so 
pure an exposition of the system as the Kdrika, 

This is obviously, in some measure at least, the case as 
regards the criticisms of other philosophies, %vhich make 
up an essential part of every Indian, as of other, philosophic 
systems. The appended verses to the Kdrika expressly say 
that these critiques are omitted, and much of the omission 
may be supplied in the Sutra. On the other hand, we can- 
not say how much : the S^ra which freely uses the Kdrikd 
also uses phrases borrowed from Sailikara, and therefore 
must be treated as a work the composers of which were quite 
capable of adding much of their own. As the text stands, 
practically' all the leading philosophical systems receive 
their share of disapproval. The materialism of the Carvakas 
is met by the refutation of their denial of the validity of 
reasoning by the reference to its self-destructive nature, since 
no amount of perception wdll give a doctrine any validity, 
and by the reply to the favourite argument of the produc- 
tion of intelligence from unintelligent things, on the analogy 
of, mtoxicating., power from an aggregate of herbs, that the 
Intoxicating power is latent in, the ingredients, but there^ is 
no trace of souls in the psychic organs* The Jain doctrine 
of -the co-extension-'Of soul with body is refuted by the 
■argument that, -‘as ^all- that is limited is temporary, souls 
would be temporary, also. ' Objections are raised*' to the 
Buddhist denial of the soul, to its assertion of the moment- 
ary character of- tire world, and to its .belief in the 
annihilation of, personality as final release. The special 
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doctrine, of liie VijiianaTadins^y that, .nothing exists but 
consciousness^ is refuted as well as ;the nihilism of the 
Macllijamfkas. The Nyaya and Vai§eslka philosophies are 
severely criticized: their schemes of categories are rejected 
as inadequate', their belief iiv atoms is rejected, and their 
denial of a primitive material is answered* The doctrine 
of the eternity 'nf the mind, space, time, the ether and the 
atoms of the other four elements, Is denied, as Is the 
atomic size of the mind, on the ground that it must have 
some dimension In order to' act simultaneously with more 
than one of the senses. The derivation of the senses from 
the elements is equally contested. ' Moreover, the doctrine of 
causality of the Saifikhya, which ' asserts the permanence of 
the cause in the product is defended against the logicians^ 
view that the product has no existence before its production 
^aiid after its destruction as such. The categor}* of inherence, 
Samavdya, supported by these schools Is rejected in favour 
of the simpler view that what it means is really to be 
_ expressed !)y the nature of the object in question. The 
whole theory of soul as really active is rejected, and with it 
the theor}' that release consists in. the freeing of the soul, 
from certain characteristics. Theldea of a personal deity 
which is accepted in the later, if not in .the original form of 
both these philosophies,, is definitely rejected,- partly 
because it is unnecessary and interferes with the effective 
work of transmigration, and partly because to allow’ such a, 
deity w’oiild , be to leave him responsible for the misery in 
the’ world. The doctrine that the Veda is a product of a 
god is naturally also denied, and in its place is developed., a 
doctrine of the recreation of the Veda at each creation of 
,ihe world as a result of itself alone, in this' point' departing 
from the doctrine of the eternity of the Veda adopted. by 
the Mimaihsa school, from which also the Sainkhya differs 
111 rejecting the additional means of proof, such as analogy, 
accepted by that' system, and its theories of the ' eternity^ of 
sound, and, of t!ie essential connection of word and sOiind. 
From The Vedanta .of/,§aihkara the system' differs by 
opposing bitterly the doctrine of The' unity of soul, of the 
sole' existence of the soul, the refusal to accept -a primitive 
material, the doctrine of ignorance' and illusion, and the 
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view tliat the released soul has eajojiiient as its 
characteristic, a view which contradicts the whole theory of 
the Siiiikhya that isolation alone is the end. The Simkhya 
also rejects, in its sister system of Yoga, the doctrine of a 
personal deity and of the eternity of the Sphota, the 
concept expressed in the complex of letters of the alphabet 
which make up a But in rejecting many of the 

theories of the other schools the Smhkhya Sutra shows itself 
not uninfluenced by one at least of them : the work makes 
remarkable efforts to prove that its views are in full accord 
with scripture, to which it attributes conclusive value, and 
endeavours to show as accordant with the Saitikhya itself 
the statements in scripture regarding the personality of 
God, the unity in the absolute, the joy which is asserted to 
be part of the nature of the absolute, and the heavenly 
bliss acknowledged, In the Vedanta as a step on the way to 
final release. Indeed, the text goes so far as to hold that . 
obedience to the traditional rules of action has a good effect 
towards securing final release, and to talk of the attainment 
of the nature of the absolute. 

In the main doctrines of the system the later texts throw 
little new or valuable liglit. Peculiar to them is the 
doctrine that the spirit throws light on the inner organ, or 
that the spirit serves as a mirror in which the inner organ 
' Is reflected. The importance of this doctrine lies in the 
fact -that it is held to explain the mode in wiiich spirit is 
apprehended. All perception is due to the inner organ 
iorming in itself a picture of the thing to be perceived, 
which is reflected ■ in spirit; similarly it forms such a 
.picture of the spirit, and when the spirit reflects itself in 
the, inner organ it. brings its reflex, and therefore its sell, to 
conscious knowledge, ' Another simile used to express the 
relation ■of , spirit', and nature which ^ is in itself purely 
unconscious,- is that of, the reflection of the red Hibiscus' 
shoots in a crystal near . which the flower lies : the crystal 
■remains iinafecteci''by the reflection, Ingmims as alT 
these . comparisons : are, it cannot be said that they lend 

See E, ^begg, E, Windisch (Berlin, 1914), pp. 
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much clearness to tlie subject-matter witli which .they deal 
But they warn us of the danger of treating the evoliites of 
nature as being essentially, material and as made into 
psychic states by the inlluence of spirit. The conception 
of the inner organ, consisting of iiUeilect, individuation 
and mind, cannot be conceived as equivalent, as suggested 
by Garbe,'"’ to the nervous sj^stem, to which psychic 
meaning is given by the reflection in spirit or the light 
thrown by spirit. Rather the conception is that everything 
Including the psychic states of experience in an unconscious 
condition, is present in the inner organ, ivaiting to become 
actual by the addition of the element of co,iiscioiisness given 
by spirit. With this view accords best the fact that the 
system of the Sutra regards as persisting in unconsciousness 
in the intellect the impressions of experience which give 
rise to psychic dispositions, Samskaras. 

A further development of doctrine, and not a happy 
one, may be seen in the treatment of intellect and individua- 
tion. .The onh* tolerable theoiy is that in some way 
nature Is converted into intellect or consciousness by the 
iiidueiice of spirit, and that the result of mdividuadon is 
to split up this consciousness, wliich must be regarded 
as not having attained to consciousness of itself, 
into definite individuals possessed of definite selves. 
These individuals would essentially possess also Indivicluai 
consciousnesses, as the principle of individuation rvould carry 
with it as an essential presupposition consciousness in order 
to become self-conscious: this fact explains wh}y in the 
Sutm (iii, 9) tbey':onstituents of the inner organ, fine body 
or psychic apparatus, are reckoned at seventeen in; place. of . 
eighteen, intellect and individuation falling, under one head* 
From the individual principle naturally can be derived the 
senses with mind, and as, 'Suggested in the Kauntaki' 
llpamsad (ill,) 'the objects^ of the senses in the' shape of 
the , fine elements, from which the gross elements proceed, 
and this is clearly tlie main view of the Kurika. On the other 

Sanikkyft PhihMophie^ p. 255* The doctrine is-probably derived 
'from Saiiikara’s system. Cf , A.-' E. . Gough, Philosophy of the 
Upouisiiih^ p. 39. . : ’ 
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handj the Sutra evidently^ regards the whole process as being 
a cosmic oncj’ the principle of individuation producing 
cosmic organs, and elements, and the individual correspond- 
ing principles being derived from the cosmic. It is 
characteristic of the difficulty of the doctrine, and of its 
absurdity, that the explanation of the derivation is nowhere 
given: the Sutra (iii, 10) merely says that from the one 
psychic apparatus many were produced by reason of the 
difference of the works, an explanation which is subject to 
the disadvantage that it begs the question, since the distinc- 
tion of works presupposes Individuals, and individuals 
presuppose separate psychic apparatuses with which to 
perform w^orks. The probable explanation of the effort to 
fill up the system is to be seen in the fact that the Kdrika 
itself evidently allows inorganic nature to be in some way 
directly connected with nature, and not merely, as it should 
consistently be, derived for each individual from the fine 
elements which form part of his psychic apparatus. 

In the third place, the Sutra developes in detail the 
doctrine of the process of the creation and the destruction 
^ of the world, which presents in a more philosophic shape 
the doctrine of the ages of the 'world found in the epic and 
common to the philosophies. Nature and spirit are ever 
ready for creation : the ■ former seeks to devdop for the 
enjoyment and final release of spirit, and the latter is ready 
: to play its' part of onlooker, but, of course, it is impossible to 

■ find" any beginning, in time for the process. Each creation 
follows on a period of destruction in . which everything lias 
been resolved back Into a state of inactivity, in the, sense 

•■that the three Guna's, 'instead, of intermingling in their 
‘ constant activity, merely produce each its self. Nevertheless, 

' as soon as the result bf the work’ done before has found the 
■'correct time,, the 'process commences afresh, all spirits 
^ having their psychic' apparatuses evolved according to the 
'impressions left upon them by the acts done in their ‘last 
' existences, which, have Teft them with a definite moral 
.character, and the ' disposition . produced by their 
■‘failure fo,. recognh'e; the' separation of spirit and nature. 
During 'the period'. of. the- continuance of the world in a 

■ state' of' destmetionfeas. the ' psychic apparatuses of the- 
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spirits are existing only in, 'a fine, condition and are not 
evolved, there Is no difference as' regards actual conditions 
of existence between the free and the bound spirilSj/but the 
evolution exposes the latter to all the woes of existence. In^ 
each period some escape for ever by the acquisition of tlie^ 
essential knowledge^ but the work of nature will nevex be 
over since the total number of spirits is infinite, and the 
whole can thus never be released. 

In the relation of the fine and the gross elements to the 
sensesj there Is clearly a difference of opinion between the 
Karika and tlie Sutra. The ’former evidently holds the 
siiiT|ile view that the senses can perceive the fine elements, 
and that it is not the gross elements alone which can thus 
be seen. The Sutniy on the other hand, restricts to gods and 
Yogi ns the power to see the fine elements and accords to 
the senses the power only of seeing the gross. Moreover, it 
seems probable that the view of the fine elements taken in 
the SilifQ. was that each of them w-as only the liasis of the 
senses in question : thus sound represents the base element" 
of sound, but not the sound tvhichps heard, and so forth, 
this being the explanation of the’ term Avisesa, without 
distinctions, which In the Karika points ' rather to the fine 
elements being each composed of the substance in question 
alone, pincl not like the gross elements of portions of 
all the others. - These fine elements are expressly declared ' 
not to be .indivisible, and are thus distinguislied*" from the 
atoms of the Nyaya and'¥ai§e.sika'theor}q which are rejected 
by the Saifikhya on the ground that they., could never, in 
view of their possessing no extension, make up an extended 
object. , Moreover, the distinctibn between the, fine elements 
and the subtle portions of the gross, elements, which belong, 
with the fine elements, to the psychical 'apparatus, is main- 
; filmed in the latex texts, in the form of the doctrine of the 
Ativaliika body (iii, 12; ?, 103). , On^ the' other hand,- 
further d,eta.;ils are given of the process of growth of the '.gross- 
body, .which is really composed of earth, xiot of three elements, 
fire, water; and food,, is. earth, as Jn the' view pf the 
^Yeclinta, nor of four, nor' of .§¥6:^8- in,, the popular view, 
'.which in the epic is attributed to P.aficaMkha himself, The 
other four eleineiits aid. only jU; producing the stability of 
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the body: water sustains the bloody fire the heat of the 
body, air the breath, and ether the windpipe. The breath 
which in the Kurika plays a very restricted part, here 
appears under the influence of the Vedanta as the principle 
controlling the growth of the body under the guidance of 
spirit, with which, indeed, it seems to be conceived as united 
even before the production of the embryo. The kind of 
body is determined by the power of former action, but not 
the building up of the body, a point in which the Saihkliya 
differs from the Nyaya and Vaise^ika doctrine. The other 
organic beings, those of station superior to man, beasts and 
plants are similarly composed, but plants are, though 
endowed with bodies, deprived according to the later texts, 
but not according to the epic, of outer senses, so that spirits in 
them cannot act, but merely undergo penance for previous 
actions. 

The union of spirit with the inner organ, the senses, 
the fl.ne elements and the body produces the empiric 
soul, Jiva, a term which is mainly Vedantic, while the inner 
organ and the other elements, which produce from spirit the 
soul, are styled Upadhis, again a term proper to the 
Vedanta. The individual soul has, however, no real existence 
at all: it is not an entity; all that exists on the one hand is 
the body and the psychic apparatus, and on tbe other hand 
pure spirit, which is really unaffected by the Upadhis, 
but which by its light causes them to emerge into 
'consciousness. Release consists in the realization that spirit 
is not bound by the Upadhis, and cannot be so bound. 
The parallelism of this view^^ wdth that of the Vedanta is 
too marked to be accidental, and doubtless the influence of 
that school must here be recognized. The connection’ of 
spirit and its- psychical apparatus is absolutely^ continuous 
and- without beginning, in time, though it can be ended: 
;it arises from the failure to discriminate between spirit and 
nature,: and this failure ^ in each life is a consequence' of * 
'a failure in' the preceding life, which leaves in the empirical 
soul an' Impression’ which becomes real in its mxt etistmce. 
The result of the' attainment of discrimination is made very 
'much more clear in the than in theKdriki: the fate 
of -spirit is existencej entirely without consciousness, as 
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follows irievita-blj from 'the fact that there is now no object 
for tlie subject to become united with. Moreoverj the idea 
that such a state is one of bliss is properly and logically in 
accordance with the Karikd expressly rejected, as against 
the Vedanta theor}'. 

On the means of proof the later text gives little new 
light: the appeal to the evidence of scripture is far more 
frequent than might be expected in a system which lays 
such great stress on reasoning, but this appeal is accepted 
in the Kankiy and there is not the slightest reason to 
assume* that the term Aptavacana, which is the normal 
deslgiiatloxi of this branch of proof, ever meant merely 
skilled instruction. But a real advance Is made on the 
Karikd in the assigning of a definite character to space and 
time, mdiich are made to be qualities of nature regarded 
as a unity, and to be eternal _ahd all-preseiit. In the 
empiric world both appear as limited, and arc explained in 
a quite inconsistent way by origination from the ether 
through its conditioning by the ■masses of corporeal nature, 
on the one hand, in the case of space, and by the movement 
of the heavenly bodies in the case of time. The first 
conception is no doubt superior^ to that of the Vedanta, 
which produces space from the, Atman, but it is not much 
superior to the view of the Ny%a and Vaise.^lka, which 
call space and time substances, f nor in any of the cases ds 
the real prolilem of either space or time seriously faced or 
realized. , ' . 

The Sutra also includes many points which the Kdriki 
leaves out as ^unessential. It deals doubtfully with the old 
question of works as opposed to knowledge and - is 
Inconsistent, in one place^ allowing them value wdiile in 
others the more consistent view of their total valuelessness' ' 
' comes out, a fact which accords .with the lack of any ethical ' 
side todhe Saiiikhya system., ' The, necessity of a teacher is 
laid, down, and the only true teacher 'is one who has attained 
the saving discrimination in the period before his final 
release,' in death : the winning of siich a teacher is the result 

See Garbe, Sd^hkkya Phihsaphie, pp. SO, 60. 
t Cf. Frazer, In-dmn..ThmgH$^ pp. 97, 9B. 
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of good deeds in previous lives. A real furtherance, but 
not a means to secure release, is indifference, Vairagva, 
which, again, is a motive for refraining from doing good 
deeds, with which it is incompatible: moreover, the same 
quality is definitely opposed’ to a man^s association with 
other men, which is a hindrance to the desired end. 
Indifference is divided into the higher which arises only 
after the attainment of discrimination, and the lower which 
precedes it: if the latter is carried to its furthest limit, the 
result is birth as a god in the next world period, pending 
which the person is merged In nature. Mere hearing of 
' the teaching of the truth is not enough: it must be 
accompanied by reflection and meditation, and in a marked 
degree, in contrast to the earlier Karika, the Sutra adopts 
large masses of the Y'oga technique as a means of producing 
the desired isolation of spirit and nature. Moreover, the 
Sutra also accepts from the Yoga the doctrine of the high 
value of asceticism and the Yogin’s power to see all things 
future and past, a power which is consistent with .the 
Sadikhya doctrine of the reality of the product in the cause. 
It is characteristic of the Saiiikhya that it does not ■ 
restrict, like the Vedanta, the saving knowdedge to the three 
upper classes of" the Aryan community to the exclusion of 
the .Sudras. This generosity of outlook is seen already in 
the great epic (xiv, 19, 61), where the result .of Yoga is 
'distinctly declared to be open even to women. and to Sudras, 
and the same sentiment can doubtless legitimately ^be 
'recognized in the fact that the system, despite its fondness 
fpr sub-divisions, actually classes in its theory of .the kinds 
of living creatures men in one division only, while divine 
beings fall under no less than eight. The motive for the 
difference of treatment , doubtless lies in the fact that the 
Saihkhya, like the Yoga,. does not build on the Veda as an 
exclusive foundation, 'and therefore, unlike ^the Vedanta, they 
, do not fall under the “'rule; which excludes Sudras from’ even 
'hearing the Vedaneatedb" The fact that, the Veda formed' 
one of the sources oi propi of the system was not any morq 
inconsistent with the., system being made available to all; 
than the fact that, the^ epic ^ which - contains 'Vedic quotations 
was equally open' to 'Sudra^ to hear,' ' ■ 
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The midency to obliterate the difcrences between the 
Saiiikliya and the more orthodox philosophies appears in the 
most pronounced form In the commentary of Vijiianabhiksu 
on the Simkhya Sidra, which was probably written, about 
the middle of the sixteenth century A.D. VijSinabhik^Uj as 
is seen also in liis other works, was convinced that all the 
six orthodox S 3 ^stems of philosophy contained the absolute 
truth in their main principles. This paradoxical result is 
achieved by holding that the N}*aya and the Vaisesika 
.systems are true in so far as ,they treat of the difference 
between the self and the material body, but that in 
attributing agenc\’ to the self they merely use popular 
temiinology, which is corrected in the Saiiikhya system. 
That system is in appearance atheistic, but Vi|hanabluksu 
explains this difficulty away in various modes. The 
atheism of the Saiiikliya is in ■ his view merely a concession 
to current phraseology, or again it is advocated in order to-, 
prevent men failing to obtain true enlightenment l)y devotion 
to the ideal of , attaining divine' rank, 'or again, as suggested 
in the Padma Ptirand, the doctrine/'is expressed in order, to 
mislead evil men and prevent their attaining the true 
.knowledge. After tlii.s achievement, it is easy for Yijnana- 
bhiksii to overcome the difficulty that the Vedanta teaches the 
non-existence of individual souls, and the doctrine of the unity 
of the absolute, while the Samkhya believes in innumerable 
Individual, souls and denies an absolute. The unity of 
souls of the Vedanta is resolved/into a denial of difference' 
in kind/and the monism of scripture' is either . attributed as 
- a view for the mind devoid of the discriminative understand- 
ing, or is asserted merely to mean the absence of separation 
ill space of the souls • and matter, which a€co.rds with the 
Siitikh}n view that souls and -matter are alike all-pervasiye, 
;Simllariy/tlie assertion of the, Vedanta that nature is not 
reah as in the S'atiikhya,. but ,a mere illusion, is explained 
am^ay ^ by the • adoption ol the liew that the Maya of the 
Yhdaiita is. really equivalent 4o the' matter of 'the Samkliya. 
While in these . vie’svs of the ,VM,anta’.Vijfianabhiksu 'is 
following in the main the original sense of the Brahma' Sutra 
it is perfectly clear that his treatment of the Sailikhya is 
radically in contradiction with .the -atheism of that system, 
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which is set out with arguments in the very text 2-11) 
which he professes to expound* 

The attitude adopted by VijUaiiabliiksu is sigiiihcant of 
the theistic spirit of his age: in his exposition the six systems 
present themselves as nothing but a theistic exposition of 
the universe, presented less directly in the four s}*stems of 
the Nyaya and Vaisesika, Saitikhya and Yoga, and brought 
out in the clearest manner in the Vedanta. By this device 
the Samkhya philosophy is brought into the main current of 
Indian thought and relieved from the disadvantages of its 
atheism, wiiicli doubtless accounts for the comparative 
disfavour in which the Saiiikhya system had long fallen in 
India, and to which Vijhanabhiksu himself bears emphatic 
testimony. 

While the attempt of Vijhanabhiksu could not expect to 
result in the establishment of the authority of the Samkhya 
as a system, the influence of that philosophy may doubtless 
be traced directly in the free admission of elements of the 
Samkhya into the texts of the later Vedanta. This inter- 
fusion of Vedanta and Samkhya elements is seen in the 
Bhagavadglta^ hut the doctrine of Guiias was distinctly, 
repudiated by Samkara, and its reappearance in texts, which 
accept his general principles and believe in the illusory 
character of the wwld, is a clear proof that the reasoning of 
the Samkhya was felt to have great weight. Of this 
syncretist tendency, which is seen clearly in the Paucadafi 
of Madhava in the fourteenth century A.D., the classical 
exataple is to be found in the Veddntasara of Sadananda, a 
work written before 1500 A.D. Sadananda identifies, as in 
die 'SvetdS'Vatara Vpanisad, the Maya, or AvidJ^a, of the 
'Vedanta with the Trakrti of the Sanikhya, and by accepting 
the .view that Prakrti is composed of three elements obtains 
the means of fitting much of the Saihkliya system into the 
'Vedanta.- From' Brahman, who is regarded by Mm as 
.essentially Caitanya, or spirit,, is producedTlirough envelop- 
ment .wjth ignorance in itS' constituent of Sattva the world- 
' spirit, Isvara, whose' 'causal body out of which he creates all 
things is composed' by tho' whole of ignorance. On the 
Other hand, from the'', Caitanya through envelopment , with 
^ Sattva in ‘an impure- form, that is mixed with the con- 
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stitU€Bls, Rajas and TamaSj arises the individual spirit, 
Prajfia, which has as its causal body out of which it 
creates individuation, etc*, and is^ composed of only a part of 
ignorance. A further result of envelopment is the creation of 
the world soul, Sutratman, and the individual soul, Taijasa, 
from the world-spirit and the individual spirit, by the 
production, through the effect of the constituent I'amas, of 
the fine body. From the Caitany a 'enveloped by ignorance 
through the predominance of Tamas arises the ether, from 
^ the ether, wind; from wind, fire; from fire, water; and from 
water, earth. In each of these, elements, however, which are 
only in a line state, there is a portion of the constituents 
Rajas and Sattra as well as of Tamas. From these five 
Tamnatras arise the fine body, consisting of five organs of 
perception produced from the Sattva portions of the 
corresponding five elements, of five organs of action arising 
from the Rajas portions of the elements, of Intelligence and 
mind consisting of united portions of Sattva from the 
elements, and of the five breaths,, consisting of united 
portions of Rajas from 'the five ■ elements. In intelligence 
and mind spirit, Citta, and individuation are held to be 
included, and in this respect, as in the giving of an 
independent position to the five breaths, the Saitikhya 
doctrine' is abandoned. Similarly, in the view of the 
production of the elements from each other In a series, 
Sadananda follows the TaiUirlya Upanisad (ii, 1) and 'not 
the Saihkhya, On the other hand, the development of the 
gross world body and the individual body, Vai§vanara and 
>l§va, 'takes place according to the ^Saihkhya rule of five 
elements, not according to the %^edanta rule of three. 

At the same time it must be noted that the influence of 
the' Sainkhya Is clearly limited In extent y the whole system 
of four states; Brahman, I§vara and Frajiia, SCitratmaa and 
Taijasa, Yaiivanara and Visva, is based on the Vedanta 
view of the four, conditions of the self, in its conditions of 
freedom from bondage, deep sleep, dreaming, and waking, 
respectively, as set outTn th^- ] Brhaiaranyaka Upanisad 
(iv, 3^4), tht. Mmulukyu Upanisad (3-S), and in^ a 'de- 
veloped form in the NrsiikMttamtdpamya Upanisad. It Is, 
however, possible that' in the. care. taken to insist on the 
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cosmic character of the process^ which in the earlier 
Upanisads is expressly restricted to the states of the 
individual souls, there may be seen the influence of the 
Samkhya, with its insistence on the cosmic character of the 
development of Prakrti, and, despite the constant variation 
of detail, the importance of the Gunas in the system is 
obvious. 

While the interaction of Vedanta and Samkhya is thus 
marked, there are few traces of close connection with the 
Nyaya school The most important is the exposition of the 
doctrine of inference found in Vacaspatimisrahs commentary 
on Samkhya Karika 5, which appears to mark an indepen-'* 
dent development by the Samkhi^a of principles adopted, 
more or less uncritically in the first instance, from the JSTyaya 
rather than to contain a record of a doctrine presupposed by 
the early form of Samkhya,^* In this view inference is 
divided into direct (inta) and indirect (avri:a); the latter 
category coincides with sesavat^ and means proof by the 
elimination of alternative explanations ; the former includes 
fufvavat and sdmdnyato drsia^ which differ in that ^ the 
result of the former is a judgment dealing with realities 
which can be perceived, while the latter gives knowledge of 
such imperceptible entities as the senses or the^souL 
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Vedanta 20, 37, 43, 45, 78, 80, 82, 
87,90, 97, 9S, 100, 101, 102 
Vljnana 23-25, 89 
Vijnanabhik^ii 57, 72?% 101 
Vijn'diiatman 10, 11 
Vijhanavada 28, 57, 93 
Vikrti 61 

Vindhyavasa 62, 68 
'Viparyaya 62, 84 
Visesa 37, 47 
Vi6i^taclvaita 6, 22 
Visnu, 46 
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Ffi'HW S}iirii 45 
Visva 103 
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Vyraiiisra 36 
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